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Abstract
Johnson, Jessica Victoria. M.A. The University of Memphis. May, 2016.
Intertwined Demons: The relationship between Gate Guardians and the demon Ammit in
Nineteenth Dynasty Book of the Dead as expressed through synecdoche. Major
Professor: Dr. Joshua A. Roberson, Ph.D.
This thesis examines the synecdochical relationship between the group of Gate
Guardians demons from Book of the Dead Spells 144-147, and the demon Ammit, from
Spell 125. The epithets of the Gate Guardians describe specific capabilities, while the
personification of Ammit as the “second death” explicates hers. Supporting text explains
the demons’ mythological functions of protecting liminal spaces, thus preventing chaos
from progressing through the underworld. Animal iconography is discussed also because
characteristics of the animals employed in the depictions of the Gate Guardians mimic
those of Ammit. Lastly, the overall concept of a tumultuous journey that the deceased
must make through the underworld, likened to that of the nocturnal solar journey,
enforces the function of either (group of) demons. The mentioned characteristics are
examined in the tomb of Sennedjem and the Papyrus of Ani to provide evidence for a
plausible relationship of synecdoche between Ammit and the Gate Guardians.
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Chapter 1: Introduction
Introductory Remarks
The ancient Egyptians believed that their afterlife journey through the underworld
required specific knowledge in order for one to pass through safely and achieve the status
of “living” among the gods.1 However, there were dangers to be overcome along these
paths. The demonic gate guardians and the monster Ammit both functioned as obstacles to
the deceased, appearing at critical moments of transition in the afterlife journey, as
depicted in the so-called “Book of the Dead.”2 An examination of these beings’ attributes
and contexts might shed new light on their relationships to each other, as well as to the
underworld journey itself. My investigation will focus on animal iconography and
descriptive epithets employed in conjunction with the gate guardians and their
relationships, if any, with those of Ammit. Animals in Egyptian iconography conveyed
symbolic attributes that reflected the animal’s real-world qualities.3 Similarly, divine (and
“demonic”) epithets were believed to reflect the fundamental nature of each particular
being.4 Therefore, my thesis will explore these iconographic and textual attributes in

1

Stephen Quirke, Going out in Daylight—prt m hrw: The Ancient Egyptian Book of the
Dead: Translations, Sources, Meanings (London: Golden House Publications, 2013), 28; James
P. Allen, “The Cosmology of the Pyramid Texts,” in Religion and Philosophy in Ancient Egypt,
ed. William K. Simpson, YES 3 (New Haven: Yale University, 1989), 2.
2

For the occurrence of similar beings in the Coffin Texts, compare Raymond O.
Faulkner, The Ancient Egyptian Coffin Texts Volume III: Spells 788–1185 (Warminster: Aris &
Phillips Ltd., 1978), 133-142, 144-148, 157-160; in the Amduat, compare Erik Hornung, The
Ancient Egyptian Books of the Afterlife (Ithaca: Cornell University Press, 1999), 34-41; in the
Book of Gates, compare Hornung, Books of the Afterlife, 59-66.
3

For discussion on the symbolic attributes of animals, see Erik Hornung, Conceptions of
God in Ancient Egypt: The One and the Many, trans. John Baines (Ithaca: Cornell University
Press, 1982), 114-118, 128-130.
4

Compare the story of Isis stealing the true name and cosmic power of her father Re in
Hornung, Conceptions of God, 86-87, 154.
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order to determine if the relationship between the gate guardians and Ammit might be
characterized as a kind of synecdoche, which is to say, parts standing for a whole or the
whole standing for its parts.5 I begin with a general review of previous scholarship in the
present chapter, followed by an overview of Egyptian beliefs concerning the afterlife
(Chapter 2). An investigation of the relevant demonic entities in the Book of the Dead
Spells 144-147 (Chapter 3) and 125 (Chapter 4) comes afterwards. As a case study, I will
then examine select occurrences of the gate guardians and Ammit, as found in the papyrus
of Ani and the tomb of Sennedjem, both dating to the Nineteenth Dynasty (c.1292-1191
BCE)6

(Chapter 5). Finally, I will present my conclusions regarding the proposed as an

example of synecdoche in the Book of the Dead between the various gate guardians and
Ammit.
Previous Scholarship: Book of the Dead
Karl Richard Lepsius inaugurated the modern Egyptological study of the Book of
the Dead with the publication of several Ptolemaic-era manuscripts in Turin. In his 1842
edition of those texts, Lepsius established the basic numbering system of “chapters”7 that

The definition of synecdoche for this thesis is as follows: “a figure of speech in which a
part is made to represent the whole or vice versa” (Jeffry A. Simpson and Edmund S.C. Weiner,
eds. “Synecdoche,” in The Oxford English Dictionary (Oxford: Oxford University Press, 1989),
3210). The characterization of this relationship as an example of “synecdoche” was suggested to
me by Dr. Lorelei Corcoran upon review of a previous seminar paper (with thanks to Dr. Lorelei
Corcoran).
5

6

Given the vast chronological scope of the Book of the Dead corpus (18th DynastyRoman Period, c.1479 BCE–50 CE) a synchronic, rather than diachronic, approach appears most
practical; all dates following Erik Hornung, “Chronological Table for the Dynastic Period,” in
Ancient Egyptian Chronology, HdO 83, eds. Erik Hornung, Rolf Krauss, and David A Warburton
(Leiden: Brill Publishers, 2006), 490-495; Quirke, Going Out in Daylight, vii.
In Egyptian r.w, literally, “utterances” (Wb II, 386), used in the sense of magical spells
to be said aloud, for which see Robert Ritner, Mechanics of Ancient Egyptian Magical Practice,
SAOC 54 (Chicago: Oriental Institute of the University of Chicago, 1997), 35-72.
7

2

is still used today and also coined the term Totenbuch, or “Book of the Dead” (hereafter:
BD).8 E.A Wallis Budge later produced an English-language critical edition of the BD,
based on manuscripts in the British Museum, including hieroglyphic text, vocabulary,
and translation.9 By the middle of the twentieth century, Thomas George Allen had
produced a new English translation and catalogue of BD manuscripts in the Oriental
Institute Museum in Chicago,10 followed later by an updated translation of the entire
corpus.11 In doing so, T.G. Allen’s edition replaced that of Budge as the new English
standard.12 Around this same time, Raymond Faulkner published a popular edition, based
upon the well-preserved papyrus of Ani.13 In 2013, Stephen Quirke published a new
critical edition of the entire BD corpus. This is the most current and accurate edition,
which I will employ as the primary reference for translations in the present study. In
addition, the University of Bonn’s Institute of Archeology and Cultural Anthropology has

8

Karl R. Lepsius, Das Totenbuch der Ägypter nach dem hieroglyphischen Papyrus in
Turin (Osnabrück: Otto Zeller, 1969 reprint of 1842); William H. Peck, “Lepsius, Karl Richard,”
in The Oxford Encyclopedia of Ancient Egypt, ed. Donald Bruce Redford, vol. 2 (Oxford and
Cairo: Oxford University and The American University in Cairo, 2001), 289-90; Hornung, Books
of the Afterlife, 15.
9

Ernest A. Wallis Budge, The Chapters of Coming Forth by Day: The Egyptian text
according to the Theban recension in hieroglyphic edited from numerous papyri, with a
translation, vocabulary, etc. (London: Kegan Paul, 1898); Hornung, Books of the Afterlife, 15.
10

Thomas G. Allen, The Egyptian Book of the Dead: Documents in the Oriental Institute
Museum of the University of Chicago, OIP 82 (Chicago: University Press, 1960).
11

T.G. Allen, The Book of the Dead or Going Forth by Day: Ideas of the Ancient
Egyptians concerning the Hereafter as expressed in their own terms, SAOC 37 (Chicago:
University of Chicago Press, 1974).
12

Hornung, Books of the Afterlife, 15.

13

Raymond O. Faulkner, The Ancient Egyptian Book of the Dead, ed. Carol Andrews
(Austin: University of Texas Press, 1972).
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created an online project called the “Edition des Altägyptischen Totenbuches vom Neuen
Reich bis zur Römerzeit” (hereafter: Totenbuch project). The Totenbuch project website
includes a nearly comprehensive database of occurrences of the BD in various contexts.14
Previous Scholarship: Demonology
The scholarship of Demonology has been confined mostly to the New Kingdom
or later, due to the development of the BD corpus at that time and the increasing
appearance of demons that can be identified in art and writing.15 To date, there has been
no comprehensive, diachronic study on demons in ancient Egypt. Jan Zandee offered
remarks on the names and function of demons occurring in the Pyramid Texts and Coffin
Texts.16 Herman te Velde offered a (modern) definition of “demons” and their function,
while likening them to the ancient Egyptian notion of evil, as a function of the chaos that
was thought to exist beyond the created world.17 Andrzej Niwinski first proposed the
issue of liminality within Theban funerary papyri (which will relate specifically to the
demons mentioned above), in addition to the concept of pars pro toto18 or ‘part for the

“Das Altägyptische Totenbuch ein Digitales Textzuegenarchiv,” Universitätbonn,
accessed March 21, 2016, http://totenbuch.awk.nrw.de//; Marcus Müller-Roth, “The Book of the
Dead Project: Past, Present and Future,” BMSAES 15 (2010): 190-193.
14

Herman Te Velde, “Dämonen,” LÄ I, 980-984; also note scattered occurrences from
the Middle Kingdom, in Kasia Szpakowska, “Demons,” Religion Compass 3/5 (2009): 799.
15

16

Jan Zandee, Death as an Enemy According to Ancient Egyptian Conceptions (Leiden:
Brill Publishers, 1960), 14-20.
17

Te Velde, “Dämonen,” 980.

18

The definition of pars pro toto for this thesis is as follows: a part or aspect of
something taken as representative of the whole (“Pars Pro Toto,” Oxford Dictionaries, accessed
March 25, 2016, http://www.oxforddictionaries.com/us/definition/american_english/pars-prototo).

4

whole’ in ancient Egyptian iconography.19 Dimitri Meeks discussed the many forms and
dual nature of demons within ancient Egyptian daily life and religion.20 Christian Leitz
has edited a more or less comprehensive index of names, titles, and epithets of divine
beings (including “demons”), with occurrences ranging from the earliest text sources
through the Ptolemaic Period.21 Kasia Szpakowska has discussed the sub-types of
demons within the Middle and New Kingdoms, distinguished by their malevolent or
protective abilities.22 Rita Lucarelli has discussed the abilities and occurrences of demons
in the netherworld, with particular emphasis on the gate guardians in the BD, through a
categorization of modern types and ancient titles.23 Panagiotis Kousoulis has offered a
collection of essays on the general topic of Demonology.24 Although not focused entirely
on demons, Christina Seeber has published a comprehensive study of BD 125, including
comments on the role of Ammit.25 In 2008, Lucarelli, Szpakowska and Kousoulis started

Andrzej Niwinski, Studies on the Illustrated Theban Funerary Papyri of the 11th and
10 Centuries BC, OBO 86 (Freiburg and Göttingen: Universitätsverlag, Vandenhoeck &
Ruprecht, 1989), 323-326.
19

th

Dimitri Meeks, “Demons,” in The Oxford Encyclopedia of Ancient Egypt, ed. D.B.
Redford, vol. 1 (New York: Oxford University Press, 2001), 375-378.
20

21

Christian Leitz, Lexikon der ägyptischen Götter und Götterbezeichnungen, 7 vols.
(Leuven: Peeters, 2002).
22

Szpakowska, “Demons,” 799-805.

Rita Lucarelli, “Demons (benevolent and malevolent),” in UCLA Encyclopedia of
Egyptology, eds. Jacco Dieleman and Willeke Wendrich (Los Angeles: UCLA, 2010), 1-12,
accessed April 7, 2016, http://escholarship.org/uc/item/1r72q9vv; Rita Lucarelli, “The guardiandemons of the Book of the Dead,” BMSAES 15 (2010): 85-102.
23

24

Panagiotis Kousoulis, Ancient Egyptian Demonology: Studies on the Boundaries
between the Demonic and the Divine in Egyptian Magic, OLA 175 (Leuven: Peeters, 2010).
25

Christine Seeber, Untersuchungen zur Darstellung des Totengerichts in Älten Ägypten,
MÄS 35 (Munich and Berlin: Deutscher Kunstverlag, 1976), 163-171.

5

an online collaborative project, entitled “The Ancient Egyptian Demonology Project.”26
This project focuses on the study of so-called “demons” as liminal entities from all
periods of ancient Egyptian history.
Previous Scholarship: Animal Iconography
Linda Evans published one of the most currently thorough studies on animal
behavior. Her focus, although limited to the Old Kingdom, was on ancient Egyptian
artistic animal representations. She compares these representations to the animal’s natural
behavior in order to evaluate the accuracy of their depictions and iconography.27 Osborn
and Osbornova published a similar study that collects and discusses the relationships of
mammals in particular, to ancient Egyptian artwork, while also incorporating natural
animal behavior.28
Excursus: Modern “Demon” Terminology
The ancient Egyptian language possessed no specific word for “demon,” as
distinct from other classes of spiritual being,29 such as the “gods” (nTr.w).30 Modern
scholars have applied the term “demon,” to describe various entities with potentially

“About,” DemonThings-Ancient Egyptian Demonology Project, accessed March 23,
2016, http://www.demonthings.com/about/; “Why do we need a Demonology of Ancient
Egypt?,” DemonThings-Ancient Egyptian Demonology Project, accessed March 23, 2016,
http://www.demonthings.com/why-do-we-need-a-demonology-of-ancient-egypt/.
26

27

Linda Evans, Animal Behavior: Representations of the Natural World in Memphite
Tomb Scenes, Australian Centre for Egyptology Studies 9 (Oxford: Aris & Phillips Ltd., 2010).
28

Dale J. Osborn and Jana Osbornova, The Mammals of Ancient Egypt (Warminster: Aris
& Phillips Cop., 1998).
29

Te Velde, “Dämonen,” 980-984; Meeks, “Demons,” 375.

30

Wb II, 358-360; Te Velde, “Dämonen,” 980-981.

6

dangerous or chaotic attributes.31 Te Velde classifies demons as “non-being[s]” that are
“lost in infinite…desert, foreign places, water, night and darkness…and the space and
time between the world and the realm of the dead.”32 Lucarelli defines demons as
supernatural, liminal beings that mediate between the human and divine worlds.33 She
also proposed two sub-divisions within the broader category of “demons,” namely
“Wanderers” and “Guardians.”34 Szpakowska supports the sub-divisions of Lucarelli,
noting other divisions separated by “the specific illness and conditions they [demons]
cause, as well as the prescribed means of repulsion and protection.”35 Lucarelli describes
Wanderers as purely malevolent beings, who travel through the living world, causing
nightmares and illness.36 Guardians, on the other hand, were thought to be attached to a
specific place, often in the underworld, where their powers were concentrated because of
their need to protect their immediate surroundings from intrusion, pollution, and chaos.37
Demons of both classes are attested in the BD.38 Unlike their wandering counterparts, the
harmful potential of Guardian demons was directed solely against any ill-prepared,

31

32

Te Velde, “Dämonen,” 980.
Ibid.

33

Lucarelli, “Guardian-demons,” 85.

34

Lucarelli, “Demons (benevolent and malevolent),” 3.

35

Szpakowska, “Demons,” 799.

36

Lucarelli, “Demons (benevolent and malevolent),” 3.

37

Ibid., 1.

Lucarelli, “Demons (benevolent and malevolent),” 4; Nadine Guilhou, “Génies
funéraires, croque-mitaines ou anges gardiens? Étude sur les fouets, balais, palmes et épis enguise
de couteaux,” in Encyclopédie religieuse de l’univers végétal, ed. Sydney Aufrère, vol. 1
(Montpellier: Université Paul Valéry, 1999), 365-417.
38

7

deceased individual traveling through the underworld, who might lack the necessary
magical knowledge to pass their trials.39 This feature helped to prevent chaos from
entering into the underworld, thus enforcing the principle of created order, known as
Ma’at.40
Excursus: Native Terminology for so-called “Demons”
The ancient Egyptian language employed various, primarily descriptive terms for
so-called “demons,” including: Htmj “destroyer,”41 xAjtj “ghost of the night,”42 aHA
“fighter,”43 smi “reporter,”44 iri “keeper,”45 and DAi “adversary.”46 Scribes might
mark the various terms for demons in red ink or put a “slain enemy” determinative (

)

at the end of the name to indicate negativity.47 These orthographic strategies suggest the
existence of an ontological category for malevolent demons.48 However, given that not all
of the descriptive terms necessarily connote evil, it seems reasonable to conclude that the

39

Lucarelli, “Demons (benevolent and malevolent),” 4.

40

For which, see Erik Hornung, Idea into Image, trans. Elizabeth Bredeck (New York:
Timken, 1992) 131-146.
41

Wb III, 198.

42

Te Velde, “Dämonen,” 980-984; Wb III, 224.

43

Wb I, 215.

44

Wb IV, 121.

45

Lit., “those who are at” something (e.g. a door, gate, etc.; Wb I, 103).

46

Zandee, Death as an Enemy, 210; Wb V, 517.

47

Lucarelli, “Demons (benevolent and malevolent),” 2.

48

Ibid.

8

broad category of “demons” may not have represented a homogenous class of beings for
the ancient Egyptians. Rather, these creatures seem inherently ambiguous, as their varied
iconography also indicates.49
This thesis will investigate the particular category of demons, the so-called “gate
guardians” and their relation to the demon Ammit. The discussion will proceed first with
a synopsis and background information concerning mortuary literature and religion. The
discussion will then concern textual evidence in the mortuary literature and the
iconographic representations of the guardians themselves and of Ammit, as illustrative of
the demons’ relationships to one another as a form of synecdoche and their relationship to
the deceased. By explicating the role of the gate guardians and Ammit in the afterlife, the
present study might then shed new light on the personal religion and private beliefs of
ancient Egyptians in relation to their obligatory journey through the underworld, as
expressed in the mortuary literature.

49

Te Velde, “Dämonen,” 980-984.
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Chapter 2: The Ancient Egyptian Cosmological Framework
In this chapter, I discuss the relationship between an arduous journey on earth and
its reflection in ancient Egyptian beliefs in the afterlife. The tradition of ancient Egyptian
mortuary literature that evolved into the development of the BD corpus in the New
Kingdom will also be discussed. The mortuary corpora prior to the BD all contained
cosmological aspects and details about the inhabitants of the underworld that anticipate
similar concepts and beings in the BD. This material will establish a foundation for the
correct interpretation of the mythological concepts of gates and gate guardians specific to
the BD corpus, in Chapters 3 and 4.
Cosmology in Ancient Egyptian Mortuary Literature
The desire to participate “in the celestial revolutions of the sun and to overcome
death by [becoming a part of the] cosmic course”1 was at the heart of the ancient
Egyptian belief in an afterlife. The nightly journey of the sun through the underworld was
a necessary part of the celestial revolutions and included multiple obstacles that the sun
bark was obligated to overcome. The ancient Egyptian religion developed the concept of
a difficult journey that must be traversed. This concept’s origins lay in the importance of
traveling and journeying throughout ancient Egyptian daily life. Most travel was done
along the Nile “link[ing] all the parts of the country.”2 The close connections that the
ancient Egyptians had with the land, the Nile3 and the daily accommodations they made

1

Erik Hornung, Valley of the Kings: Horizon of Eternity (New York: Timken, 1990), 87.

2

Heinrich Schäfer and John Baines, Principles of Egyptian Art, 4 ed., (Oxford: Griffith
Institute, 1986), 32.
3

Ibid., 31.
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to survive were only strengthened through religion which “assembled a world of meaning
for individuals through its enactment.”4 However necessary travel was, there were risks
involved. Risks included: dangerous animals, sufficient provisions, and unforeseen
circumstances. Although the risks were great, the reward could be equally as such. Above
all, Ma’at, the conceptual ideal of justice and cosmic order,5 needed to be obeyed. There
were multiple forces of chaos that could endanger a journey, but Ma’at as a single
harmonious entity, running through the cosmos and society, was able to ensure success.6
The journey through the underworld was intrinsically related to the importance of
journeying; like the journeys taken in life, there was an end goal and purpose, eternal life.
In an attempt to prepare for the arduous journey through the underworld while
still on earth, the ancient Egyptians developed three major corpora of mortuary literature:
the Pyramid Texts (hereafter: PT); Coffin Texts (hereafter: CT), including the Book of
Two Ways (hereafter: Bo2W); and the BD.7 These corpora were neither systematic nor
fixed, although certain ideological commonalities persisted throughout. Each group of
texts presented different models for the journey through the afterlife, its cosmography,

4

Lynn Meskell, Object Worlds in Ancient Egypt: Material Biographies Past and Present
(Materializing Culture) (London: Bloomsbury Academic Publishing, 2004), 61; for a general
discussion, see John Baines, “Interpretations of Religion: Logic, Discourse, Rationality,”
Göttinger Miszsellen 76 (1984): 36.
5

Richard H. Wilkinson, The Complete Gods and Goddesses of Ancient Egypt (London:
Thames & Hudson, 2003), 151; for a general discussion, see Jan Assmann, Maât, l’Egypte
pharaonique et l’Idée de Justice sociale (Julliard: Conferences essais et leçons du Collège de
France, 1989), 13.
6

Richard Parkinson, Voices from Ancient Egypt: An Anthology of Middle Kingdom
Writings (London: British Museum Press, 1991), 31.
James P. Allen, “Funerary Texts and their Meaning” in Mummies & Magic: The
Funerary Arts of Ancient Egypt, eds. Sue D’Auria, Peter Lacovara, and Catharine H. Roehrig
(Boston: Museum of Fine Arts, 1988), 38-49.
7
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inhabitants, and overall purpose. Chronologically, the PT appeared first, during the Fifth
Dynasty, in the pyramid of king Unas (c. 2321-2306 BCE).8 Originally, the PT appeared
only in the tombs of kings but began to occur also in the tombs of queens by the Sixth
Dynasty,9 with non-royal occurrences from the First Intermediate Period and later.10
Their primary focus was to facilitate the journey of the deceased.11 The sun god served as
the daily source of all life, while Osiris functioned as the god of the dead par excellence.
Allen summarizes this relationship, noting that “the Sun’s movement through the sky was
viewed as a journey…and his rebirth at dawn was made possible through Osiris, the force
of new life.”12
According to Allen, the PT include three types of ritualistic spells: the Offering
and Insignia Rituals, the Resurrection Ritual, and the Morning Ritual.13 Additional spells
were “to be addressed to the gods by the spirit [of the deceased] itself.”14 Allen identifies
these texts as “personal spells,”15 which often contain metaphors involving the passage
from the living world to the next, like “ladder[s] to the sky” or “crossing of a

8

Thomas G. Allen, Occurrences of Pyramid Texts with Cross Indexes of these and other
Egyptian Mortuary Texts, SAOC 27 (Chicago: University of Chicago Press, 1950), 1.
9

Ibid.

T.G. Allen, Occurrences, 1-2; J.P. Allen, “Funerary Texts,” 39; for a general overview,
see James. P. Allen, The Ancient Egyptian Pyramid Texts, (Atlanta: Society of Biblical Literature
Press, 2005), 1.
10

11

J.P. Allen, “The Cosmology of the Pyramid Texts,” 1.

12

J.P. Allen, Pyramid Texts, 8; Hornung, Valley of the Kings, 115.

13

J.P. Allen, Pyramid Texts, 5.

14

Ibid., 6.

15

J.P. Allen, “Funerary Texts,” 39.
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waterway.”16 Personal spells include also transformation charms, to overcome obstacles,
and recitations, aiding in the final judgment.17
In the PT, the deceased became eternal and immutable after death as an “effective
spirit,” or akh (Ax),18 by likening their journey to that of the Sun.19 In the celestial
journey, the deceased, like the sun, rose from the darkness of the chaotic Abyss (nw,
nnw)20 into the day-time sky of the newly rejuvenated world. The Abyss had “an expanse
and doorways”21 and served as a barrier for the inhabitants of the sky, including the
deceased, gods, and akhs.22 After emerging from the Abyss, the deceased was thought to

16

J.P. Allen, “Funerary Texts,” 39.

17

See Harold M. Hayes, The Typological Structure of the Pyramid Texts and its
Continuities with Middle Kingdom Mortuary Literature, Vol. 1 (Ph.D. dissertation, University of
Chicago, 2006), 295, 299; transitioning and ultimately landing in the ‘sky,’ or among the gods, as
well as overcoming obstacles, is a commonality that reappears also in later mortuary literature
(J.P. Allen, “Funerary Texts,” 39; Hornung, Books of the Afterlife, 14); note that BD 144-147 and
BD 125, discussed in Chs. 3–4, below, fall under the category of “personal” spells.
J.P. Allen, “Cosmology of the Pyramid Texts,” 2; Florence Friedman, “The Root
Meaning of Ax: Effectiveness or Luminosity” Serapis 8 (1984-1985): 39-46; the akh can be
defined as “the full being of the blessed or transfigured dead, often called Ax ikr “excellent
akh” sometimes “of Ra” emphasizing the connection with the sun god and light - those who are
“justified” (Quirke, Going out in Daylight, 28).
18

19

J.P. Allen, Pyramid Texts, 8; the ba spirit traveled through the underworld before
transformation, it is an “aspect of free movement of the individual; depicted from the 18th
Dynasty onwards as a human-headed or -faced bird…aspects of individual afterlife existence”
(Quirke, Going Out in Daylight, 593).
The Abyss was described as “the primordial waters of Nun, whence the
creation…began,” (J.P. Allen, “The Cosmology of the Pyramid Texts,” 10); the Abyss was said
to have existed above and beyond the celestial limits of the sky (J.P. Allen, “The Cosmology of
the Pyramid Texts,” 11; Hornung, Valley of the Kings, 72); Wb II, 214.
20

21

J.P. Allen, “The Cosmology of the Pyramid Texts,” 10; PT §1078c; PT §392a.

22

For a general discussion on doorways and separations in the PT, including multiple
exemplars, see R.J. Leprohon, “Gatekeepers of this and the other world,” JSSEA 24 (1994): 82;
see also Zandee, Death as an Enemy, 115-117, 120-121.
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reside in the Duat (d(w)At).23 Over time, the Duat came to be associated more closely
with the region equivalent to a sort of “underworld,” as suggested by the terms “upper
Duat” and “lower Duat,” employed in texts after the Old Kingdom.24
The CT developed from, or in parallel to,25 the PT corpus, and appeared first
during the Eleventh Dynasty (c.2080–1940 BCE).26 The CT were painted or inscribed on
many Eleventh and Twelfth Dynasty coffins and tomb walls27 and held the same
principle goal of the PT of providing knowledge to achieve a continued existence after
death, protection against dangers, and admission into the sun’s cyclical course.28 Some
coffins from this period also included a group of spells within the CT, known as the
Bo2W (CT 1029-1185),29 which included the earliest detailed diagrams and images of
paths, which the deceased might travel, and the regions and creatures one might
encounter.30 On the journey, the deceased encountered “flaming” walls, gates with

23

Erik Hornung, “Dat,” in LÄ 1, 994-995; Wb V, 415, 425.

24

J.P. Allen, “Cosmology of the Pyramid Texts,” 23-24; Hornung, “Dat,” 994-995.

Noting that “the continued transmission of PT alongside CT in the Middle Kingdom is
a first indication that the one is a development of the other” (Hayes, Typological Structure of the
Pyramid Texts, 2); Paul Barguet, Textes des Sarcophages Égyptiens du Moyen Empire, LAPO 12
(Paris: Éditions du Cerf, 1986) 18-19; J.P. Allen, Pyramid Texts, 1.
25

David P. Silverman, “Textual Criticism in the Coffin Texts,” in Religion and
Philosophy in Ancient Egypt, ed. William K. Simpson, YES 3 (New Haven: Yale University,
1989), 31.
26

27

Ibid., 33.

28

Hornung, Books of the Afterlife, 9.

Dieter Mueller, “An Early Egyptian Guide to the Hereafter,” JEA 58 (1972) 99-125;
Burkhard Backes, Das altägyptische, Zweiwegebuch, Studien zu den Sargtext-Sprüchen 10291130, Ägyptologische Abhandlungen 69 (Wiesbaden: Harrassowitz, 2005).
29

30

Silverman, “Textual Criticism,” 38; Hornung, Books of the Afterlife, 7.
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guards, and obstructive darkness.31 In this composition, the dead wished to reach the
region of Rosetau (rA sTAw), literally “Gate of Dragging,”32 with pathways on
water33 and land34 which led to the corpse of Osiris.35 Osiris himself served as a model
for the apotheosis of the deceased,36 in parallel to the sun god, Re, and the god of writing
and knowledge, Thoth.37
The BD, which the Egyptians called rw nw prt m hrw, the “Chapters for
Going out by Day,”38 began to appear around the Seventeenth Dynasty (c.1540 BCE) and
continued in use throughout most of the remainder of ancient Egyptian history.39 Much of

31

Leonard H. Lesko, The Ancient Egyptian Book of Two Ways (Berkeley: UC Berkeley,
1972), 6, 28.
32

Zandee, Death as an Enemy, 114, 121-123; Wb II, 388; for a general discussion on
separations in the CT, including multiple exemplars, see Leprohon, “Gatekeepers,” 82.
33

Lesko, Book of Two Ways, 82; CT 1078, Faulkner, Coffin Texts III, 147; CT VII, 348e;
CT 1185, Faulkner, Coffin Texts III, 189; CT VII, 521b-f.
34

Lesko, Book of Two Ways, 20, 82; CT 1074, Faulkner, Coffin Texts III, 146; CT VII,
345b; CT 1184, Faulkner, Coffin Texts III, 188; CT VII, 520i-l-521a; CT 1035, Faulkner, Coffin
Texts III, 132; CT VII, 282-283; Rosetau was said to be on the edge of the sky and was also
identified explicitly within the Giza necropolis (Christiane Zivie-Coche, Giza aux deuxième
millénaire, Bibliothèque d’Étude 70 (Cairo: Institut Français d’Archéologie Orientale du Cairo,
1976); Wb II, 318.
35

Lesko, Book of Two Ways, 79-80.

36

Hornung, Books of the Afterlife, 11; CT 302e, Raymond O. Faulkner, The Ancient
Egyptian Coffin Texts Volume I: Spells 1-354 (Warminster: Aris & Philips Ltd., 1973), 222; CT
IV, 54; the role of Osiris as god of the dead, and the importance of his Resurrection, can be traced
back at least to the 5th Dynasty, see, generally J. Gwynn Griffiths, The Role of Osiris and his
Cult: Studies in the History of Religions (Leiden: Brill Publishers, 1980).
37

Lesko, Book of Two Ways, 6.

38

Quirke, Going out in Daylight, vii.

39

Lesko, Book of Two Ways, 2. Note that the BD tradition stops for most of the Third
Intermediate Period before resuming again in the 25th Dynasty and early 26th Dynasty (Quirke,
Going out in Daylight, xii-xiii).
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the BD corpus constitutes a direct continuation of the earlier PT and CT traditions. The
BD “were an indispensable part of the funerary equipment, and as such, those who could
afford to do so, would be buried with their own copy.”40 The principle goal of the BD,
like the PT and CT,41 was to equip the dead with knowledge to overcome dangers faced
in the underworld.42
The New Kingdom “Books of the Netherworld”43 began to appear in the early
Eighteenth Dynasty (c.1493-1458 BCE),44 not long after the earliest known BD
exemplars.45 Their basic cosmological and mythological backdrop46 was similar to that of
the PT, CT, and BD, although the Netherworld Books probably did not belong originally
to the mortuary sphere.47 During the New Kingdom, the Netherworld Books appeared

40

Sarah Nichole Chandlee, Walking through the Afterlife: A Study of the Scenes where
Anubis Leads the Deceased to Osiris (Master’s Thesis, University of Memphis, 2009), 22; T.G.
Allen, Book of the Dead, 31; Richard Parkinson and Stephen Quirke, Papyrus (Austin: University
of Texas Press, 1995), 53.
41

Lesko, Book of Two Ways, 2.

42

Hornung, Books of the Afterlife, 10, 17; Evelyn Rossiter, The Book of the Dead Papyri
of Ani, Hunefer, Anhai, (New York: Crown Publishers, Inc., 1979), 32; to further explain the BD
as a series or collection of spells, see Faulkner, The Ancient Egyptian Book of the Dead, 11.
Books of the Netherworld include, “in order of earliest occurrence, the so-called
“Amduat”; the Spell of Twelve Caverns; the Book of the Solar-Osirian Unity; the Book of Gates;
the Book of Caverns; the Book of Earth; the Book of Night and Day; the Awakening of Osiris
and the Transit of the Solar Barques” (Joshua A. Roberson, “The Royal Funerary Books: The
Subject Matter of Scenes and Texts,” in The Oxford Handbook of the Valley of the Kings, eds.
Richard H. Wilkinson and Kent R. Weeks (Oxford: Oxford University Press, 2016), 321).
43

44

Hornung, Books of the Afterlife, 26.

45

Parkinson and Quirke, Papyrus, 53.

For which, “the cosmographic books place much greater emphasis on their figural
components, which are generally complex, both internally and in their contextual relationship to
surrounding scenes” (Roberson, “Funerary Books,” 321).
46

Edward F. Wente, “Mysticism in Pharaonic Egypt,” JNES 41 (1983): 161-179; Jan
Assmann, Egyptian Solar Religion: Re, Amun and the Crisis of Polytheism, trans. Anthony
47
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almost exclusively in royal tombs48 and concerned the sun’s nocturnal journey,49
including the geography and inhabitants of the divine world.50 The Amduat, originally
titled the sS nj a.t jmn.t, or “Book of the Hidden Chamber,” 51 appeared
first,52 while many of the later books, such as the Book of Gates (hereafter: BG) probably
developed from it.53 The Amduat and BG divided the netherworld into twelve divisions,

Alcock (London and New York: Kegan Paul International, 1995), 7, n. 32; for additional
references, see Joshua A. Roberson, The Ancient Egyptian Books of Earth, Wilbour Studies in
Egypt and Ancient Western Asia 1 (Atlanta: Lockwood Press, 2012), 2, n.14; for discussion of
the Book of Two Ways as the first cosmograph, and its relationship to the later Underworld Book
tradition of the New Kingdom, see Joshua A. Roberson, “The Early History of New Kingdom
Netherworld Iconography: A Late Middle Kingdom Apotropaic Wand Reconsidered,” in
Archaism and Innovation: Studies in the Culture of Middle Kingdom Egypt, eds. David P.
Silverman, William K. Simpson, and Joseph Wegner (New Haven and Philadelphia: Yale
University and University of Pennsylvania, 2009), 428-429; John C. Darnell, The Enigmatic
Netherworld Books of Solar-Osirian Unity: Cryptographic Compositions in the Tombs of
Tutankhamun, Ramesses VI and Ramesses IX, OBO 198 (Freiburg and Göttingen:
Universitätsverlag, Vandenhoeck & Ruprecht, 2004), 468-471; J. Wegner, “The Tomb of
Senwosret III at Abydos: Considerations on the Origins and Development of the Royal Amduat
Tomb,” in Archaism and Innovation: Studies in the Culture of Middle Kingdom Egypt, eds. David
P. Silverman, William K. Simpson, and Joseph Wegner (New Haven and Philadelphia: Yale
University and University of Pennsylvania, 2009), 103-169.
48

Roberson, “Middle Kingdom Apotropaic Wand,” 427.

The PT, CT, and BD as well as the “Books of the Netherworld” all discussed the
nightly solar journey (Parkinson and Quirke, Papyrus, 53), but the “The Books of the Underworld
and Sky quantify the geography and inhabitants of the divine world, of Duat (dwA.t)”
(Roberson, “Funerary Books,” 321).
49

50

Roberson, “Funerary Books,” 321.

Hornung, Valley of the Kings, 71; Roberson, “Funerary Books,” 322; Parkinson and
Quirke, Papyrus, 53.
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Scholars have proposed various dates for the composition of the Amduat, from as early
as the First Intermediate Period to as late as the 17th Dynasty (Roberson, “Middle Kingdom
Apotropaic Wand,” 428, nn. 13-14; Assmann, Egyptian Solar Religion, 7, n. 32; Wente,
“Mysticism in Pharaonic Egypt,” 176, n.19; Hartwig Altenmüller, “Zur Überlieferung des
Amduat,” JEOL 20 (1967): 27-42; Herman Grapow, “Studien zu den Thebanischen
Königsgräbern,” ZÄS 72, (1936): 12-39.
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Hornung, Books of the Afterlife, 27.
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corresponding to the twelve hours of the night.54 The texts of the Amduat name various
sbx.wt, or “gates,” which separate the hours, while the BG included elaborate images
of the gates themselves.55
Egyptian Nocturnal Solar Journey and the Concept of Gates and Gate Guardians as
expressed in Mortuary Literature
Descriptions and depictions of the solar journey in the BD and Books of the
Netherworld focused almost exclusively on the nocturnal aspects of the divine world.56
The idea of an arduous journey, as previously discussed, influenced the nightly solar
journey. Every night on the solar bark, the sun had to cross the underworld, overcoming
enemies and obstacles, in order to reunite with the corpse of Osiris and emerge finally
into the visible sky, at dawn in the East.57 The endless cycle reflected the “eternal
recurrence,”58 represented by the ancient Egyptian concept of solar time, or nHH,59
which the deceased wished to join.

54

For a full description of each hour, see Hornung, Books of the Afterlife, 34-41;
Hornung, Valley of the Kings, 71-72. Other twelve-fold divisions appear in the Books of the Day
and Night and “Spell of the Twelve Caves”; for an overview, see Roberson, “Royal Funerary
Books,” 322-327. Note that many cosmological books of the later New Kingdom (19th-20th
Dynasty), abandoned the twelve-hour division of the Amduat and BG, in favor of various bipartite arrangements; for overviews of this development, see Hornung, Books of the Afterlife, 26;
Roberson, Books of the Earth, 4, nn. 26–32; Roberson, “Royal Funerary Books,” 322-330).
55

Hornung, Books of the Afterlife, 57.

Roberson, “Middle Kingdom Apotropaic Wand,” 427; note that the diurnal (day-time)
journey is expressed primarily in the Book of the Day (Hornung, Books of the Afterlife, 116-117).
56
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Hornung, Books of the Afterlife, 34.
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Elizabeth Thomas, “Solar Barks: Prow to Prow,” JEA 42 (1965): 79.
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For an explanation of the concepts of ancient Egyptian time, see Hornung, Idea into
Image, 57-72.
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The cycle of the Sun was always successful because of its reliance on Ma’at as
“the guiding principle who accompanied the sun god at all times.”60 Before joining the
sun on the solar boat, the deceased had to overcome trials (liminal episodes of transition
from one state or region to the next) that determined their eventual status in the afterlife,
based upon their success or failure.61 The mortuary literature was intended to demonstrate
the deceased’s reliance upon Ma’at, like the sun itself, as a means to combat these
challenges. Spells in the PT, CT, and BD corpora contained vital information for
traversing into the next world.62 The mortuary literature also referred to the sun’s
journey, regeneration, and the ordering and creative force that was furnished in the
afterlife,63 with the purpose of likening the deceased’s journey to the solar journey in
order to further ensure success.64
The spatial divisions described in the mortuary literature came to be depicted as
gates, which not only separated the different regions of time within the underworld, but
served as a barrier the deceased must cross.65 As Hornung notes, the “gates of the
netherworld are already presupposed in the text of the Amduat though they are not yet

60

Richard Wilkinson, The Complete Gods and Goddesses of Ancient Egypt (London:
Thames & Hudson, 2003), 150.
61

Zandee, Death as an Enemy, 3.
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Meskell, Object Worlds in Ancient Egypt, 64.
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John H. Taylor, Death and the Afterlife in Ancient Egypt (Chicago: University of
Chicago Press, 2001), 28; Hornung, Books of the Afterlife, 27.
For a discussion of Ma’at, the solar journey, final judgment and the concept of
justification in Egyptian society, see Jan Assmann, Maât, l’Egypte pharaonique et l’Idée de
Justice sociale, Conférences essais et leçons du Collège de France (Paris: Julliard, 1989), 87-113.
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C. Manassa, “Divine Taxonomy in the Underworld Books,” Archiv fur
Religionsgeschichte 14 (2014): 47-68.
65

19

represented there.”66 The BG, on the other hand, included explicit representations of the
gates, which were are said to be equipped with door-bolts that could only be opened for
the solar bark to pass through, so as not to permit the entrance of unfriendly powers.67
The gate depictions from the BG are “most easily compared with the gates of the
BD 144 and 145 (with variants).”68 The BD was the first to include explicit depictions of
the gate guardians who protected these barriers. BD Spells 144-14769 identified one to
three gate guardians protecting each gate, in both text and image. The inhabitants of the
Beyond70 were organized into discreet groups conceived evidently “as a step toward
ordering the chaos of the Beyond.”71 The Amduat mentioned various gate guardians
without corresponding images.72 The BG was the first to have gate guardians,73
represented generically in the form of a great serpent balanced upright on its tail.74
This brief overview demonstrates the concept of a dangerous journey undertaken
by the deceased through the underworld, or Duat, which was introduced in the PT and
continued to evolve through the New Kingdom. The concept of barrier guardians can also

66

Hornung, Books of the Afterlife, 58.

67

Hornung, Valley of the Kings, 72.

68

Hornung, Books of the Afterlife, 57.
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Quirke, Going out in Daylight, 225-291.
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The entities in BD 144-147 ranged from seven to twenty-one, see Hornung, Books of
the Afterlife, 21; for general discussion, see Erik Hornung, Das Buch von den Pforten des Jenseits
nach den Versionen des Neuen Reiches, vols. 2 (Paris: Ed. de Belles-Lettres, 1979).
71

Hornung, Valley of the Kings, 72; Hornung, Books of the Afterlife, 85.
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Hornung, Books of the Afterlife, 34-41.
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Ibid., 59-66.
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be traced to the BD from one of the earliest examples of Egyptian mortuary literature.
The remainder of this thesis examines the application of this cosmology in the context of
specific BD spells and archaeological evidence.
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Chapter 3: The Book of the Dead Spells 144-147
In this chapter, I consider the iconographic and textual content of BD Spells 144147, as they relate to the gate guardians. The names and epithets of the gate guardians
will be presented and supported with textual evidence from the specific range of spells in
order to comment on the guardians’ overall mythological function. Additionally, I will
examine the overarching concept of the dangerous journey and the interactions of the
deceased with the guardians.
Overview and Attestations of the Book of the Dead Spells 144-147
BD Spells 144-147 depict the interactions between the deceased and as many as
three distinct guardians, at gates in the underworld. To ensure success and pass
successfully by the guardians, the deceased must recognize and name the entities that
obstructed their journey.1 The gate guardians themselves fall into the modern category of
“demons,” outlined above.2 As demonic beings, the gate guardians serve as “protection of
sacred liminal spaces located between earth and the netherworld.”3 For the deceased,
“passing the doorway confirms and enhances [their] purity and transfigured status.”4 The
gate guardians represent a barrier that prevents chaos from passing through the

The knowledge of a person’s name can in some way confer power over people, demons,
and even gods; for general discussion on the name, see Pascal Vernus, “Name,” in LÄ IV, 320326; BD 107-109 and 111-116 involve “knowing the bas of scared spaces,” and reference the
importance of the name (Lucarelli, “Guardian-demons” 86, n. 4; Quirke, Going out in Daylight,
235-241, 248; Rossiter, The Book of the Dead, 32); for a general discussion on name
representations on multiple objects, see George Steindorff, “The Magical Knives of Ancient
Egypt,” JWAG 9 (1946): 41-51, 106-107. For threatening the gods themselves, see Ritner,
Mechanics, 43-46, 84-88.
1

2

See Ch. 1, p. 7.

3

Lucarelli, “Guardian-demons,” 86.

4

Quirke, Going out in Daylight, 328.
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underworld by suppressing and controlling it, in accordance with Ma’at.5 Therefore, each
successful passage through the underworld reaffirms the adherence of the deceased to
Ma’at and the deceased becomes one step closer to eternal life and joining the celestial
revolutions of the sun. BD 144 and 147 present variations of the same spell, mentioning
specifically seven arrw.t, or “approaches.” 6 Each approach is guarded by a triad of
demonic beings,7 including a iri-aA “doorkeeper,”8 sAw “watcher” or “guardian,”9
and a smi “herald.”10 Spells 145 and 146 are variants of the same spell.11 These spells
detail the gates of the “domain of Osiris,” i.e. the netherworld. The deceased must pass

Te Velde, “Dämonen,” 980-984.

5

In the Quirke translation, they are called “approaches” (Quirke, Going out in Daylight,
32); other editions also use the term “doors” or “gates” (Wb I, 210; Wb I, 211.12; Wb IV, 92.4,
“Tor... im Totenreich”).
6

7

Note that the guardians in BD 144 and 147 appear already in the Bo2W, from the CT
(Quirke, Going out in Daylight, 323, 328; Wolfgang Waitkus, “Anmerkungen zu der Verteilung
der Dämonennamen aus TB 144/147 im “Zweiwegebuch,” GM 62 (1983): 79-83; CT 1079,
Faulkner, Coffin Texts III, 147; CT VII, 348f-351).
8

Wb I, 104; the epithet have parallels in the earthly bureaucracy, for various compounds
with iry-, see Stephen Quirke, Titles and Bureaux of Egypt 1850-1700 BCE, Golden House
Publications Egyptology 1 (London: Golden House Publications, 2004), 30, 46, 63, 71, 73, 86,
122.
9

Wb III, 416.

Quirke, Going out in Daylight, 324-352; Lucarelli, “Guardian-demons,” 87; Zandee,
Death as an Enemy, 166; Wb III 456; there is possibility that the sense of the word smi may
imply “accuser,” verbally, smi.t “charge, accusation,” or the idiom smi r “complain against”
R.O. Faulkner, Concise Dictionary of Middle Egyptian, (Oxford: Griffith Institute, 1962), 227
(with thanks to Dr. Joshua A. Roberson).
10

11

For precursors to BD 144 epithets found in the Bo2W, see Table 1 in Appendix A; for
precursors to BD 144 and 147 found in CT, see Table 2 in Appendix A.
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through a range of seven to twenty-one12 sbx(w).t “gateway(s),”13 protected by only
a single guardian in each case.14
BD Spells 144-147 appear first in the mid-to late Eighteenth Dynasty.15 Some BD
papyri that included Spells 144-147 were tailored specifically for the individual deceased.
However, most existent copies of BD papyri include a generic set of spells that were
probably mass produced.16 The present study focuses upon attestations of these spells
from the New Kingdom (Eighteenth to Twentieth Dynasty, c.1539-1077 BCE) and does
not include recensions produced after the collapse of the Twentieth Dynasty (c.1077
BCE).17

The Bonn Totenbuch project, which includes the most comprehensive and

accessible source of BD spell attestations,18 cites twenty-seven occurrences of BD 144 on
papyri and six attestations on tomb walls dating to the New Kingdom.19 From this same
12

The number of gateways is dependent upon the variant attestations (Lucarelli,
“Guardian-demons,” 87; Hornung, Books of the Afterlife, 21); BD 145 and 146 also appear
occasionally in a shorter version, with only eleven gateways, and an extended version, with up to
fifteen (Quirke, Going out in Daylight, 349).
13

Wb IV, 92.4, “Tor im Jenseits: im Totenreich, im Horizont u.s.w.”

14

For vignette examples, see Quirke, Going out in Daylight, 330, 343.

15

Quirke, Going out in Daylight, 324, 330, 343, 350.

Note the effect of mass production, “for this reason, any individual copy of the Book of
the Dead might contain many or only a few of the 189 spells. Spells might also not be in any
specific order”; in addition, blanks might be left, “which were meant to be filled with the name of
the deceased (Chandlee, Walking Through the Afterlife, 22; T.G. Allen, Book of the Dead, 3).
16

17

For which, see Niwinski, Theban Funerary Papyri, 323-326; Quirke, Going out in
Daylight, xii-xiii.
Quirke, Going out in Daylight, ix; Holger Kockelmann, “From one to ten: The Book of
the Dead Project after its first decade,” in Totenbuch-Forschungen, Gesammelte Beiträge des 2.
Internationalen Totenbuch-Symposiums Bonn, 25. bis 29. September 2005, eds. Burkhard Backes,
Irmtraut Munro, and Simone Stöhr (Wiesbaden: Harrassowitz, 2006), 161-165.
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For attestations, see http://totenbuch.awk.nrw.de/; also, see “Atlas of the Theban
Necropolis,” Theban Mapping Project, accessed March 21,
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period, BD 145 occurs on eighteen papyri and in eight tombs. BD 146 occurs on thirtythree papyri and fifty-nine tombs.20 Finally, BD 147 occurs on nineteen papyri and two
tombs.21
Names and Epithets as Identities of Gate Guardians
The vignettes that illustrate BD 144-147 depict each gate’s guardian(s). The
guardians are typically depicted in composite form, with animal heads and human bodies,
holding weapons. Animals employed in the gate guardian representations often coincide
with that of the demon Ammit (Chapter 5). All of the guardians, but above all the smi,
“reporter,” might be equipped with knives.22 The text includes names and epithets which,
in some cases, parallel administrative titles employed in the human realm.23 Demons with
these titles are often named after the places they protect.24 Within the world of the living,
a “doorkeeper”25 protected an area with restricted access.26 Structures like living

http://www.thebanmappingproject.com/, 2016; for additional discussion and summary, see
Roberson, “Royal Funerary Books,” 317-319.
20

For attestations, see http://totenbuch.awk.nrw.de/.

21

For attestations, see http://totenbuch.awk.nrw.de/.

22

Zandee, Death as an Enemy, 124; Quirke, Going out in Daylight, 323, 350.

23

Dr. Joshua A. Roberson (personal communication).

24

Zandee, Death as an Enemy, 201.

25

Wb I, 103; see Quirke, Titles and Bureaux, 30, 63, 73, 86, 122.

Leprohon, “Gatekeepers,” 78-81; for discussion on the symbolism of doorways
separating worlds, see A.V. Gennep, Rites of Passage (Hove: Psychology Press, 1960), 20-22,
153-154, 157-160.
26

25

quarters27 and temples28 had restricted areas which were mirrored in a tomb, where all but
the deceased were barred from the burial chamber.29 A “watcher”30 in the human realm,
played the role of escorting people and being “sent as a go-between” 31 to different
institutions. It can be suggested that the duties of “doorkeepers” and “watchers” on earth
were reflected in that of the gate guardians in the realm of the dead. The gate guardians
kept out those who did not have the proper knowledge to pass and were thus not in
accordance with Ma’at, in other words, the unjustified.32
Relevant Texts of the Book of the Dead Spells 144-147
The liminality of gate guardians in the underworld exhibits both benevolent and
malevolent capabilities.33 Both capabilities are evident in the names of the gate guardians

27

Alan H. Gardiner, The Attitude of the Ancient Egyptians to Death and the Dead,
(Cambridge: Cambridge University Press, 1935), 10-11.
28

A. Rosalie David, The Ancient Egyptians: Religious Beliefs and Practices, (London:
Routledge & Kegan Paul, 1982), 129-130; for a discussion on guardians used in a temple context
during the Ptolemaic Period, see Lucarelli, “Guardian-demons,” 88-91; S. Cauville, Le temple de
Dendara: Les chapelles osiriennes. 3 vols. Bibliothèque d’Etude 117–119 (Cairo: Institut français
d'archéologie orientale, 1997), 266 no.342, 209-210.
For commentary on secrecy and access to the ‘gods dwelling’, see Edward Wente and
Edmund Meltzer, Letters from Ancient Egypt, (Atlanta: Scholars Press, 1990), 219, no. 355.
29

Wb III, 416; the word zA can also be defined as a “guard” instead of a “watcher,” but
the transliteration is consistent between both examples (Juan Carlos Moreno García, Ancient
Egyptian Administration (Leiden: Brill Publishers, 2013), 205).
30

31

García, Administration, 205; for general discussion on administrative titles and their
responsibilities in relation to travel, see L. Pantalacci, “Contrôle et organisation du travail à la fin
de l’Ancien Empire dans la province oasite,” in L’organisation du travail dans l’antiquité
égyptienne et mésopotamienne, Bibliothèque d’Etude 151. B. Menu., ed. (Cairo: Institut français
d'archéologie orientale, 2010), 143, 151.
Leprohon, “Gatekeepers,” 80; for exemplars of various types of “doorkeepers” and the
places they guard, see Leprohon, “Gatekeepers,” 80-82.
32
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Lucarelli, “Demons (benevolent and malevolent),” 2.
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and text of BD 144-147. Lucarelli notes that “composite names and epithets generally
refer to parts of their body, or to a specific character trait indicating their protective, but
potentially aggressive function.”34 For example, BD 144 hints at the dangers present at
the “approach” to the gates: n nDr wsir NN mAa xrw n xsf.f Hr arrwt
wsir, “Osiris NN, true of voice, has not been seized or driven away at the approaches
of Osiris.”35
BD 145 describes the “doorkeeper,”36 guardian located in front of the first
“gateway.”37 The deceased, upon approaching the gateway, states: nry rn n iryaA.s, “Fearsome is the name of its doorkeeper.”38 The names of the “doorkeepers”
guarding the sixth or ninth gateways juxtapose that of the first guardian with relatively
benign names like smAty “Uniter,”39 or Ds.f, “Himself.”40 In longer attestations of
BD 145, the gate guardians were no longer referred to as “doorkeeper” after the twelfth
gate. Instead, we find a general reference to the Hbs bAg, “cloaked and weary [god],”41
or wrd-ib, “weary-hearted [god].”42 After the twelfth gate, the deceased is said to Xr
34

Lucarelli, “Guardian-demons,” 87.

35

Quirke, Going out in Daylight, 326. For precursor to text, see CT 1061, Faulkner,
Coffin Texts III, 140; CT VII, 317b-d-319.
36

Excluding gateways eleven through fourteen (Quirke, Going out in Daylight, 333-334).

37

The content for attestations with varying gate numbers is similar. The papyrus that is
used as an example for BD 145 that contains twenty-one gates is from the 26th Dynasty (Quirke,
Going out in Daylight, 330, 334).
38

Quirke, Going out in Daylight, 330-331.

39

Ibid., 332.

40

Ibid., 333.

41

Ibid.
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sip n Hbs bAg, “bear[s] the control of the cloaked and weary [god].”43
Additionally, the deceased was considered worthy in their adherence to Ma’at through a
comparison to Osiris and the use of the word wab, “pure,” after each gateway encounter.
For example, iw.i wab.kwi m mw iptn wab wsir im.f…is ir.k wab
tw, “I am pure with those waters with which Osiris is pure…Proceed then! You are
pure.”44 This emphasis on the purity of the deceased might also be reflected in the control
that was exerted over the “cloaked and weary god” as the guardian of the gate, and the
deceased’s ability to now pass safely.
“Doorkeepers” appear also in BD 146, alongside more diagnostic epithets, such as
sbAq, “Glistening,”45 and nry, “Terroriser,”46 which reflect the dual capabilities of
the guardians through being benign, even appealing, and the other intentionally
intimidating. Ultimately, of course, the deceased affirms their successful passage through
these barriers, stating: iw.n.i min Hr sbAw n sbAw nbw, “I have come today
by the gates, of all gates,” and iw.n.i min Hr sbAw n HkA xA n khb r
gs.f ir n.i wAt, “I have come today by the gates of word-power, at whose side are
a thousand assailants. Make a way for me!”47
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Ibid., 340.
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Quirke, Going out in Daylight, 338-339.

44

This phrase along with details and multiple comparisons of the deceased and the god,
follows each stanza where there is a gate encounter (Quirke, Going out in Daylight, 335).
45

From the first gateway, BD 146 (Quirke, Going out in Daylight, 344).
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From the second gateway, BD 146 (Quirke, Going out in Daylight, 344).

47

Quirke, Going out in Daylight, 348-349.
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Mythological Function of Gate Guardians and their expression as Transitions or
Obstacles
Death itself was the crucial, first obstacle, which the deceased had to overcome on
the journey through the underworld. Because death was inevitable and its circumstances
could not generally be controlled, it was deemed chaotic.48 However, as a continuation of
life, as opposed to an absolute end, the chaos of death might be controlled and ordered.49
Ancient Egyptians prepared for death by using mortuary literature, along with other
means, in order to increase this element of control.50 The ability to control unforeseen
chaos was further established by relating what was unknown about death to the known
ethical and societal norms of Ma’at, which served as a rule for the correct functioning of
the cosmos, as defined when the world was made by the creator,51 and likened the
deceased’s journey to that of the sun. This “principle of cosmic order”52 also included the
ideals of truth, justice, and order, suggesting that justice applied to all, regardless of

48

Zandee, Death as an Enemy, 1.

49

Jan Assmann, Death and Salvation in Ancient Egypt, trans. David Lorton (Ithaca and
London: Cornell University Press, 2005), 142.
50

Hornung, Books of the Afterlife, 14; J.P. Allen, “Funerary Texts,” 39.

51

Roberson, “Season in Hell,” 21.

52

Ibid.
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social status.53 The deceased asserted their control over the inevitability of death.54
Because human death was not considered an end, but a transition in an overall journey,
the barrier between the world of the living and that of the dead was fluid.55
However, death was not the sole obstacle to be overcome. In fact, each gateway
represented a moment of transition, with the possibility of success or failure, which might
result in chaos passing into or through the underworld.56 The gate guardians, having
duties that mimicked that of their earthly counterparts,57 were present at the gates and
served to protect these delicate moments of transition from potential chaos.58 Their duties
were to “protect and guard the gods and the sacred spaces, routes, passages, and
doorways of the afterlife.”59 In the human realm, concierges could bar admittance into
private areas only accessible to “prominent administrative rank or social status.
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Sigrid Hodel-Hoenes, Life and Death: Scenes from Private Tombs in New Kingdom
(Ithaca: Cornell University Press, 2000), 104-105; for discussion on the BD judgment as applying
to all, not just ancient Egyptians, see Hornung, Books of the Afterlife, 62-3; for the social concept
of Ma’at, including Ramesside references, see Miriam Lichtheim, Ma’at in Egyptian
Autobiographies and Related Studies, OBO 120 (Freiburg and Göttingen: Universitätsverlag,
Vandenhoeck & Ruprecht, 1992), 32, 66-80.
54

Kelly Anne Diamond, Transporting the Deceased to Eternity: The Ancient Egyptian
term hAi , BAR International Series 2179 (Oxford: British Archaeological Reports, 2010), 3;
Robert A. Segal, The Myth and Ritual Theory: An Overview (Malden: Blackwell Publishers,
1998), 85.
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Taylor, Death and the Afterlife, 41.
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Lucarelli, “Demons (benevolent and malevolent),” 3.

“The world of the dead was a hierarchical society, just as the earthly life had
been…besides the gods and the deceased king, it was inhabited by the blessed and the damned.
The notion that the afterlife was reserved only for those of good character is clear from the
judgment of the dead, in which the hearts of those found to have lived wickedly are revealed”
(Taylor, Death and the Afterlife, 38).
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Lucarelli, “Demons (benevolent and malevolent),” 3.
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Szpakowska, “Demons,” 802.
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Furthermore, this prominent social status was often associated with closely guarded
secrets.”60 In the underworld, the utilization of mortuary literature would have granted the
deceased the “guarded secrets” of the guardian’s names, in order to pass them safely.
Likewise, the demons possessed the skill in wn wA.t, “opening the way.”61 This
capability was emphasized by the proclamations of the gate guardians to the deceased
concerning their purity: is ir.k wab tw, “Proceed then! You are pure.”62 Passing
safely required the deceased to have lived by Ma’at. BD 144-147 exemplify this
mythological function. In BD 145, the deceased declares repeatedly: ir n.i wA.t
iw.i rx.kwi Tn rx.kwi rn.T rx.kwi rn n nTr sAA Tn, “Make way
for me, I know you, I know your name, I know the name of the god guarding you.”63
However, the gate guardians also possessed a “potentially hostile and even lethal”
nature.64 Those who did not possess the proper knowledge to pass safely by the guardians
and were not in accordance with Ma’at¸ were termed mut65 “dead” and did not experience
rebirth and eternal life.66 By extension, the gates and their guardians served not only to
protect order, but also to repel the destructive forces of chaos, known as Isfet.67 The gate
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Leprohon, “Gatekeepers,” 81, 88, ft. 95.
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Domains could include: underworld gates, passageways of the earth, netherworld,
transitions both pure and impure, sacred or profane (Lucarelli, “Guardian-demons,” 88).
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Quirke, Going out in Daylight, 335.
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Quirke, Going out in Daylight, 331; Lucarelli, “Guardian-demons,” 88.
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Szpakowska, “Demons,” 802.
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Wb II, 54.
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Taylor, Death and the Afterlife, 38.
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Hornung, Idea into Image, 136; Wb I, 129.
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guardians could condemn the unjustified to prolonged torment, ultimately resulting in a
“second death,” or “total extinction of these negative entities, to whom the afterlife was
forever denied”68 and his or her entire existence was eradicated from the created
cosmos.69 If not suffering from condemnation, the unjustified deceased was still denied
the transfiguration needed to achieve eternal life,70 thus becoming hostile and relegated to
laundering in the underworld. The fluidity of the barrier between life and death allowed
the hostile dead to interfere in the matters of the living.71 Because the underworld journey
of the deceased was intrinsically modeled after that of the sun god, the unjust was
equated with the foes of the sun god as “the forces of chaos who threaten the continuation
of the cosmic order.”72 Regardless, the gate guardians have accomplished their effective
purpose in abstaining from allowing the unjust dead to continue to pass through the
underworld. Ultimately, the difficulty of the journey, and the potential harm that the gate
guardians could cause reveals their extremely important purpose of maintaining Ma’at
and the cosmic order.
The names, epithets and iconography of the gate guardians in BD 144-147 speak
to their overall protective function, relative to the preservation of Ma’at in the
underworld, and the continuance of the universe. The demands which the deceased must
68

Taylor, Death and the Afterlife, 38.

Assmann, Death and Salvation, 76; “celles dès la séparation et de la réunion, de la
distanciation et de la médiation, en un mot le passage….les formes concrètes des images, des
symboles est des rites de passage. Et c’est exactement ce dont il s’agit avec le jugement des
morts...plus difficile et le passage…plus élaborées ses concrétisations rituelles” (Assmann, Maât,
73-74).
69
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Taylor, Death and the Afterlife, 44.
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Ibid., 43.
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Ibid., 38.
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meet in order to ensure a successful passage also relate to the function of the gate
guardians as liminal figures. The information from this chapter provides a foundation for
the following discussion of Ammit, as attested in BD 125.
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Chapter 4: The Book of the Dead Spell 125
In this chapter, I discuss BD Spell 125 and the role of the demon Ammit. I begin
with an overview of the iconography of the judgment scene in which Ammit appears,
followed by a discussion of the relevant texts. Additionally, I highlight the larger theme
of difficulties faced in the underworld journey, in order to understand how Ammit
contributes to this concept.
Overview of the Book of the Dead Spell 125 including Precursors and Attestations
Seeber cites forty-eight occurrences of BD 125 in New Kingdom tombs at Thebes
alone.1 In addition, the Totenbuch project includes one-hundred twenty-two exemplars on
papyri from this same period.2 BD 125 focused on the judgment the deceased faced after
death. This trial was a mandatory process for the dead in order to become an akh.3
Success meant that the deceased was “justified,” literally “true of voice” (mAa xrw),
and allowed entry into the gods’ company.4 The judgment was based on the person’s
adherence to the principle of Ma’at. Vignettes illustrating BD 125 typically show the
deceased witnessing their heart, as it is weighed on a balance5 against the principle of

1

Attestations of BD 125 do not predate the New Kingdom (Quirke, Going out in
Daylight, 270; Martin Stadler, “Judgment after Death (Negative Confession),” in UCLA
Encyclopedia of Egyptology, eds. Jacco Dieleman and Willeke Wendrich (Los Angeles: UCLA,
2008), 1-5, accessed March 22, 2016, http://escholarship.org/uc/item/07s1t6kj#page-1.); the
Totenbuch project accounts for the same number of Theban tomb attestations (Seeber,
“Untersuchungen zur Darstellung,” http://totenbuch.awk.nrw.de//).
2

For tomb and papyri attestations both, see http://totenbuch.awk.nrw.de//.

3

Stadler, “Judgment after Dead,” 1.

4

Roberson, “Season in Hell,” 21.

Note that “the elaborate construction of the balance suggests a special instrument, as
might be used in weighing gold, a pure metal that cannot be tarnished” (Quirke, Going out in
Daylight, 269).
5
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Ma’at, which might be personified as a small, kneeling woman, or by its hieroglyphic
emblem, the ostrich feather. The heart of the deceased represented the individual’s
“reason, insight, perception and thought.”6 If the scales remained in balance, then the
judgment was deemed satisfactory, the deceased having acted in accordance with
prevailing ethical norms.7 The heart was then given back to the deceased. Receipt of the
heart signaled admittance into the underworld and eternal life.8 Osiris presided over the
entire process and was depicted in the scene either enthroned within a columned hall or
standing.9 The balance scales were often depicted in the process of being steadied10 by a
squatting god (either falcon-headed Horus or jackal-headed Anubis),11 while Thoth, the
god of wisdom, supervised and recorded results. A tribunal of forty-two other gods,
enthroned nearby, served as witnesses to the trial.12 The demon Ammit—a composite

6

Hodel-Hoenes, Life and Death, 104-105.

7

Ibid.

Assmann, Death and Salvation, 182-185; Erik Hornung, “ Zeitliches Jenseits im Alten
Ägypten,” in Zeit und Zeitlosigkeit, eds. Adolf Portmann and Rudolf Ritsema (Frankfurt am
Main: Insel, 1981), 269-307; Erik Hornung, “Verfall und Regeneration der Schöpfung,” in Der
Sinn des Unvollkommenen, eds. Adolf Portmann and Rudolf Ritsema (Frankfurt am Main: Insel,
1981), 411-449.
8

Quirke, Going out in Daylight, 269; Seeber, “Untersuchungen zur Darstellung,” 123132; H. Milde, The Vignettes in the Book of the Dead of Neferrenpet,” Egyptologische uitgaven 7
(Leiden: Nederlands Instituut voor het Nabije Oosten, 1991), 84-91.
9
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Quirke, Going out in Daylight, 269.

Maarten J. Raven, “Book of the Dead Documents from the New Kingdom Necropolis
at Saqqara,” BMSAES 15 (2010): 253; types A2 or B of Seeber define squatting or standing god
presiding over balance scales (Seeber, “Untersuchungen zur Darstellung,” 32-35); also note the
occurrence of an abbreviated judgment scene, including Anubis and the deceased, but omitting
the judgment hall itself, attested from the 19th and 20th Dynasties. At least fifteen tombs from this
period, including TT1, discussed in Chapter 5 below, include the abbreviated Anubis scene
(Chandlee, Walking Through the Afterlife, v, 20-21).
11

12

Hodel-Hoenes, Life and Death, 104-105.
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monster, with the head of a crocodile, the forequarters of a feline (big cat), and the
hindquarters of a hippopotamus—sat or lay beside the scales.13
Quirke indicates that BD 125 is the “earliest documented example of a judgment
of the individual in the history of religions.”14 However, the underlying idea of a
judgment by tribunal, in which the deceased was held accountable for his or her actions is
attested already in the PT and CT.15 A slightly later, parallel scene appears also in the BG
(Figure 1)16 which includes a number of significant iconographic differences, as well as a
series of texts unique to that book.17 The BG scene equated judgment with the fate of the
cosmos itself, insofar as “the weighing of the heart can be equated with the solar
standstill, aHa, when Apep [the solar enemy par excellence] has the potential to
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Quirke, Going out in Daylight, 269.

14

Ibid., xv.

For example, PT §1174c states: “I shall not sit in the judgment-hall of the god,” and
“there will be no session on him in the Tribunal of the God” (Raymond O. Faulkner, The Ancient
Egyptian Pyramid Texts (Oxford: The Clarendon Press, 1969), 68, 189); in CT IV, 321c-d, we
read “those scales…in which Order is weighed” (Faulkner, Coffin Texts I, 249-250); for allusion
to Old Kingdom judgment, see also David P. Silverman, “Threat Formula and Biographical Text
from the Tomb of Hezi,” JARCE 37 (2000): 11, n. 58; with additional references in S.G.F.
Brandon, Judgment of the Dead: An Historical and Comparative Study of the Idea of a PostMortem Judgment in the Major Religions (London: Weidenfeld and Nicolson, 1967); for
antecedents to BD 125, see appendix in T. DuQuesne, At the Court of Osiris, Oxfordshire
Communications in Egyptology 4 (London: Darengo Publications, 1994).
15

16

The tomb of Horemhab (KV57), from the end of the 18th Dynasty, includes the earliest
attested BG judgment scene, for which see Theodore M. Davies, The Tombs of Harmhabi and
Touatankhanou, Shire Egyptology (London: Bristol Classical Press, 2001), PL. 53-55.
For the BG texts, see Colleen Manassas, “The Judgment Hall of Osiris in the Book of
Gates,” RdÉ 57 (2006): 109-142; one major difference between the BD and BG judgment scenes
is that the latter “expresses the functioning of Ma’at as a whole and the judgment of humankind
as a collective” (Manassas, “Judgment Hall,” 111, ft.17, citing already Seeber, “Untersuchungen
zur Darstellung,” 187-192).
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permanently stop the barque of Re.”18 Without the defeat of this enemy and the
continuation of the solar journey, sunrise could not have occurred and the necessary
renewal of the cosmos would cease.19
Abbreviated Scene used to replace the Book of the Dead Spell 125
Anubis was considered a regular participant in the Judgment scene and was often
included in a separate scene that appeared after the full vignette of BD 125.20 The scene
was often included in tombs and depicted, presumably after a successful judgment, the
deceased being led into the presence of Osiris by Anubis. The scene of Anubis leading
the deceased evolved into a “compressed” version of BD 125, where the successful
judgment was assumed already to have taken place, 21 replacing the vignette of spell 125
entirely. Starting in the Nineteenth Dynasty (c.1292-1191 BCE),22 at least fifteen tombs—
including the tomb of Sennedjem (TT1), discussed below—include only the scene with
Anubis, either leading the deceased to Osiris or another deity.23

Manassa, “The Judgment Hall of Osiris,” 141; for a full discussion on the solar enemy
etc., see Darnell, Books of Solar-Osirian Unity, 287-288, 710.
18

For further discussion, see R. O. Faulkner, “The Bremner-rhind Papyrus: III: The Book
of Overthrowing Apep,” JEA 23/2 (1937): 166-185.
19
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Chandlee, Walking Through the Afterlife, 1; for further discussion, see Hodel-Hoenes, Life and
Death, 252; Terrence DuQuesne, Anubis Master of Secrets (Hry-sStA) and the Egyptian
Conception of Mysteries (Zurich: Archäologie Der Literarischen Kommunikation, 1998),
et al.
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Chandlee, Walking Through the Afterlife, 63.
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Ibid., v.

23

Exemplars include: TT1, TT219, TT290, TT296, OMo2, OMo318, OMo370, TT41,
TT178, TT344, TT218, TT158, TT289 (Chandlee, Walking Through the Afterlife, 20-21).
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Relevant Texts of the Book of the Dead Spell 125
The text of BD 125 is separated by scholars into four written components, A-D,24
although not every part was present in every manuscript. Parts A-B include the
“Declarations of Innocence,” also known as the “negative confessions.” Part A took place
before Osiris, while part B was before the forty-two deities in the Hall of mAa.tj,
“double Ma’at.”25 Part C includes the “Address to the Judgment Deities.” The deceased
addressed the deities in the hall, attempting to proclaim righteousness and loyalty to the
king, appealing for rescue from violent Baba,26 and asserting knowledge of rituals with
an emphasis on purity and those belonging to the solar cycle. Part D includes the “Test of
Knowledge,” in which the deceased must identify the name of each element of the
judgment hall and obtain permission from the elements, in order to proceed.
The deceased was supposed to recite all components of BD 125 upon entering the
hall of “double Ma’at”27 for the judgment,28 stating: Dd xft spr r wsxt tn nt
mAaty pxA NN n xww nb ir.n.f mAA Hrw nTrw, “speech at arrival at this

24

All information for the four components are from the same source (Quirke, Going out
in Daylight, 276); for another example of a separation of the BD 125 text into three parts, see
T.G. Allen, Book of the Dead, 101-102; for a synopsis and commentary, see Jan Assmann and A.
Kucharek, Ägyptische Religion. Totenliteratur (Berlin: Insel Verlag, 2008), 835-837.
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Wb II, 21.2-3.

26

Baba or Babi is a god, typically depicted as a baboon, known as early as the Old
Kingdom as an “ambivalent procreative force in male potency and impotence, mingling aspects
of Horus and Seth, partly in conflict with Thoth, and a force from which the speaker seeks rescue
in BD 125c” (Quirke, Going out in Daylight, 273, 594); George Hart, A Dictionary of Egyptian
Gods and Goddesses, (New York: Routledge & Kegan Paul Ltd., 1986), 25.
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Stadler, “Judgment after Dead,” 2.
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broad Hall of the Two Goddesses of What is Right, shielding NN from all forbidden
things he has done, and seeing the faces of the gods.”29 The “negative confessions”
announced by the deceased during the Judgment were meant to “[shield the
deceased]…from all forbidden things he [or she] has done…”30 and confirm the
deceased’s supposed purity through his or her behavior while on earth. By not
“undermin[ing] or disturb[ing] the societal peace,”31 the deceased adhered to Ma’at. The
theme of exoneration appears again when the deceased states: ii.n.i aA r smtr
mAat r rdit iwsw r aHaw.f, “I have come to testify truth, to place the balance
in its levels,”32 alluding clearly to the balance that weighed the heart and determined the
fate of the deceased.
Knowledge, or lack thereof, of the judgment hall and its inhabitants also
constituted a barrier that the deceased needed to overcome. Osiris, together with fortytwo divine witnesses, explained this requirement, stating: di.k iwt.f…ptr rn.k
in.sn r.i…mi ir.k aq Hr sbA pn n wsxt tn nt mAaty iw.k
rx.ti Hr.n, “Let him approach…Who are you, what is your name, …Come then,
enter this gate of this broad Hall of the Two Goddesses of What is Right. You have
knowledge of us.”33 It is interesting to note that the knowledge, which the deceased was
supposed to possess, does not differentiate between Osiris and the divine witnesses and
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Quirke, Going out in Daylight, 270.
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Quirke, Going out in Daylight, 270; Stadler, “Judgment after Dead,” 2.
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Stadler, “Judgment after Dead,” 2.

32

Quirke, Going out in Daylight, 273.
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Ibid., 274.
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the guardian demons as separate classes of beings. In fact, the forty-two deities appear to
personify the barriers themselves, stating: nn di.i aq.k Hr.i in aryt nt
sbA pn n is Dd.n.k rn.i, “[I] will not let you enter past us, says the approach
of this door. You do not say my name,” or iw.k. rx.ti n swA ir.k Hr.n,
“you know us [the deities]. Pass by us then,”34 and n Sna.tw.f Hr sbA nb n
imnt, “he shall not be turned away at any gate of the west,”35 referencing a successful
weighing of a heart.
Mythological Function of the Book of the Dead Spell 125 and the Role of the demon
Ammit
The judgment episode of BD 125 was of critical importance to the deceased
because of the implicit possibility of failure and condemnation. The physical death of a
person was only the first transition in the journey towards eternal life, which included the
avoidance of a “second death.” Zandee proposed that the Weighing of the Heart
developed from the tumultuous barrier or gate obstacles and gate guardians faced
previously.36 However, Zandee only highlights the individual functions of the gates and
their guardians and does not discuss their direct relationship to the final Judgment scene
aside from being possible previous examples of an obstacle.37 Assmann notes that the
Judgment was regarded as inescapable, the threshold needed to be passed over by
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everyone,38 observing also that “what matters is being found without fault. Scale and
weight stand before the lord of eternity, no one is free of the need to settle accounts.”39
The threats of condemnation and experiencing a “second death” emphasized the
importance of preparing for judgment while still alive upon earth, as previously
mentioned, by announcing the “negative confessions.” Although the deceased was
obligated to prepare for the obstacle of the final Judgment like that of the gates and their
guardians, emphasizing the importance of the overall journey, Ammit proposed a more
solidified and final obstacle. Unlike the gate guardians, whose names and epithets
conveyed very specific actions relating to their capabilities and functions, Ammit, whose
name means literally “she who devours” (ammj.t),40 seems to personify the general
outcome of a failed judgment through total consumption of the un-justified deceased,
resulting in an immediate “second death.”41 In this regard, Assmann identifies Ammit as a
personification of the “second death” itself, explaining that “this monster... did not stand
for evil, but rather, defense against evil. It acted on the side of Osiris…if the deceased
was swallowed, it was because he had been exposed as an element of evil.”42 From this
perspective, the afterlife included “two aspects, one of which spelled annihilation for
evildoers, and the other, salvation for the righteous.”43 In this regard, Ammit functioned
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not only as an instrument of the Judgment, but as a personification of the Judgment itself.
Ammit served as the last being obstructing the possibility of chaos from entering into the
realm of the divine. However, Ammit and the gate guardians share the commonality of
inflicting torment or total oblivion upon the unjust. This characteristic, in combination
with the concept of a journey starting with the world of the living and ending in the final
Judgment, supports a synecdochical relationship. The unjustified deceased, as an agent of
chaos, was “consigned to oblivion, beyond any possibility of salvation... excised like
deadly cancer from the fabric of the cosmos.”44 Thus, the capability of both the gate
guardians and Ammit to cause such harm for the purpose of sustaining Ma’at in the
underworld, also supports their connection.
In this chapter, I have presented the concepts and select texts of BD 125, which
illustrate both the personal and cosmic importance of the judgment of the dead. In this
process, we observe the demon Ammit as a deterrent against chaos and an incentive to
uphold Ma’at. The threat of the demonic “devourer” helped to ensure that only those who
were deserving might achieve eternal life, while those who were less so, would be
destroyed. Her protective and obstructive function, which is tied to the specific location
of the final Judgment in the underworld, appears similar to that of the gate guardians.
Ammit’s name, “she who devours,” also describes her function, in a way that is similar to
the names and epithets of the gate guardians. Further, her participation in the final
Judgment of the deceased represents, by definition, a liminal episode of transition, similar
to those in which the gate guardians appear.
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Chapter 5: Presentation of Case Studies used as Evidence
In this chapter, I examine one papyrus and one tomb as case studies supporting
the connections between the gate guardians and Ammit, outlined above. The tomb of
Sennedjem (TT1) and the papyrus of Ani, both dating to the Nineteenth Dynasty (c.12921191 BCE), were selected for this purpose as the earliest, reasonably complete examples
that include both the BD 144-147 group and BD 125, or its equivalent.1
Evolution of Decoration in the Nineteenth Dynasty
Tombs from the Nineteenth Dynasty experienced a shift in decoration. Before the
Nineteenth Dynasty, the subject matter of wall scenes within tombs focused on
“autobiography and public life.”2 Afterlife scenes were rarely depicted outside of the
burial chamber.3 During the reign of Amenhotep III (c.1390-1353 BCE), domestic scenes
began to be replaced with more religious themes. The change was completed by the reign
of Ramesses II (c.1279-1213 BCE).4

1

The tomb of Sennedjem contains the scene of Anubis leading the deceased individual
toward Osiris. This scene eventually replaced the vignette of BD 125, as previously mentioned in
Ch. 4, p. 31-32; for other occurrences, including partial parallels and damaged sources, see Table
3 in Appendix A.
2

Adbul-Qader Muhammed, Development of Funerary Beliefs and Practices displayed in
the Private Tombs of the New Kingdom at Thebes (Cairo: General Organization for Government
Printing Office, 1996), 263.
3
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The evolution of change is thought to have occurred as the afterlife increased in
importance after the 18th Dynasty, reflecting the same evolution of religious views (Muhammed,
Development of Funerary Beliefs, 263). For the “sacralization” of private tombs in the Ramesside
period, see Jan Assmann, “The Ramesside Tomb and the Construction of Sacred Space,” in The
Theban Necropolis: Past, Present and Future, eds. Nigel Strudwick and John H. Taylor (London:
British Museum Press, 2003), 53-60.
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Book of the Dead Spells 145 and 146 in the Tomb of Sennedjem
One of the principle sources of data for the present study is the tomb of Sennedjem
(TT1) located on the west bank of the Nile, opposite the modern city of Luxor (ancient
Thebes) at the site of Deir el-Medina.5 TT1 consists of a mud brick, pyramidal
superstructure and courtyard with a shaft leading to subterranean chambers, of which the
burial chamber is decorated (Figure 2).6 The south wall of the tomb is divided in the
middle by the entry passageway of the burial chamber, with BD Spells 145 and 146
located in the upper register of the south wall on the left side of the doorway.7 Sennedjem
and his wife are depicted standing in front of ten gate guardians (Figure 3). The latter
figures appear in two registers, crouching on Ma’at symbols, and holding knives,8 except
for the gate guardian located in the top center who holds two knives crossed over his
chest. The upper row from right to left, includes gate guardians with the heads of a
vulture, crocodile, human (child), anthropomorphic god, and a jackal. The bottom row,
from right to left, includes guardians with the heads of a lion, bull, serpent, bird
(unspecified), and dog.9 On the upper left of the scene, Sennedjem appears, surrounded
by columns of text. Within the text, Sennedjem states the names and epithets of each of
the five gate guardians in front of him in order to pass them safely. For example, (to the
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2 vols. (Cairo: l’Institut français d'archéologie orientale, 1959).
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vulture-headed guardian) nbt sdAw qAt snbwt Hrt-tp nbt xbxb srt mdt,
“Lady of quaking, tall of ramparts, mistress, lady of trampling, prophesying in words”;
(to the crocodile-headed guardian), nbt xAwt aAt aAbt snDmt nTr nb
im.s…m rn.t, “Lady of the altar, rich in offerings, she with whom every god is
gladdened…is your name).”10
Adjacent Spell to the Book of the Dead Spells 145 and 146
On the north facing wall, directly across from the scenes of BD 145 and 146 is the
scene of Anubis leading the deceased by the hand toward Osiris11 presumably after
having successfully passed the Judgment (Figure 4).12 Sennedjem is pictured, from the
viewer’s point of view, with his right hand raised and grasping his shoulder.13 The
assumption that Sennedjem has successfully passed the Judgment is enforced by the
surrounding text: “the gods of the netherworld (dAt) receive you, providing you with a
place in the realm of the dead.”14 As previously mentioned in Chapter 4, this scene
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“Rapport sur les fouilles de Deir el-Medina,” FIFAO (1923-1924): 36-46; Bernard Bruyère,
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eventually replaces the vignettes of BD 125, so it can be seen as an indication of a
successful judgment. Sennedjem is also depicted again kneeling before Osiris, presenting
offerings and expressing admiration.
Iconography in the Tomb of Sennedjem
Animal iconography supports further the connections between the demon Ammit
and the gate guardians. The iconography of demons included, most commonly,
crocodiles, snakes, leopards, lions, donkeys, hippos, baboons, hares, insects,15 goats,
bulls, scorpions, and birds.16 Observations of animals in the natural world made the
ancient Egyptians aware of the habits of dangerous species.17 An animals’ use as
iconography is meant to emphasize its particular behavioral traits and characteristics.
Thus, when the tomb of Sennedjem depicts a gate guardian with a crocodile head and
another with a lion head, we may assume that the fearsome characteristics, such as stealth
and strength, of those animals were somehow personified in the demons that bear their
attributes.18
Mythological Function of Scenes in the Tomb of Sennedjem
Schäfer suggests that the fear of animal representations (and, by extension,
animal-headed demons) comes from the viewers association of what was known about
the animal in nature with the image because “the images themselves belong to the sphere
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Focus will be on predatory, harmful animals. Other animals, as mentioned, are less
threatening and were domesticated by ancient Egyptians. These animals such as the hare and
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of rationally observed natural forms.”19 Ancient Egyptians were effectively controlling
and restraining the animal’s potentiality for harm, while acknowledging their definitive
traits.20 This is especially true of Ammit who is the product of the “combined attributes of
Egypt’s most rapacious predators”21 and adds an additional element of fear to the final
Judgment. The gate guardians were represented so that the deceased might know their
names and recognize each figure, when he or she passed through the gate.22 There are
cases where it is possible to “isolate common animal heads and associate them with a
specific guardian,”23 but most guardians’ iconography is varied. It is also possible that the
variety in the guardians’ iconography symbolized their ability to manifest in different
forms.24 As noted, the deceased must adhere to Ma’at in order to pass safely, and the
guardians enforced Ma’at by preventing those who lacked proper knowledge from
continuing their underworld journey. These moments of transition held the potential for
the intrusion of chaos. The confrontation between the deceased and the gate guardians
alluded to this possibility, and to the desire of the deceased to overcome chaotic forces.25
The same principle of adhering to Ma’at holds true for the final Judgment, and although
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the actual depiction of the scene is not present in the tomb of Sennedjem, the scene of
him being led by Anubis into the presence of Osiris can be presumed to have taken place
after the tomb owner was deemed justified.
Book of the Dead Spells 146, 147, and 125 in the Papyrus of Ani
The papyrus of Ani measures approximately twenty-three meters in length26 and
includes, among other spells, BD 146, 147 (Figure 5), and 125.27 BD 146 and 147 (EA
10470.11, 10470.12), are illustrated with fully colored vignettes split into two registers
with a yellow double-border.28 The vignette to BD 146 shows Ani and his wife standing
on the viewer’s left side of the scene, with their hands held in front of them, dressed in
white garments. The top register depicts seven gates or pylons.29 There are three
guardians, identified as an iri “keeper,”30 wrSi “guard,”31 and smi
“reporter/herald,”32 at each gate.33 The animal representations of the guardians of the top
register from left to right are as follows: hare, serpent, and crocodile in the first gate, lion,
man, and dog in the second gate, jackal, crocodile, and serpent in the third gate, man,
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hawk, and lion in the fourth gate, hawk, man and serpent in the fifth gate, jackal, dog and
dog in the sixth gate, hare, lion, and man in the seventh gate. The bottom register includes
ten highly decorated gates or pylons guarded only by one iri-aA, “doorkeeper.”34
The guardians in the bottom register, starting from left to right are: bird, lion, man, cow,
composite hippopotamus head and feline body, human child, ram, a fully formed hawk
with the crown of Upper and Lower Egypt, lion, and ram.35 Each gate guardian holds a
knife or feather.36 BD 1737 comes before the gate guardian spells and the introduction to
BD 18 “Appeals to Thoth for the ‘Justification’ of the Deceased” is directly after.38
The papyrus of Ani also includes a vignette representing BD 125 (EA 10470.3)
(Figure 6).39 The scene depicts Ani and his wife on the viewer’s left side. In the center,
the scales are pictured with the heart of Ani in the pan on the left side and the feather of
Ma’at on the right. Ani stands and the god Anubis kneels underneath the scales, tending
to the balance. The god Thoth records results to the right of the scales, while Ammit
appears directly behind Thoth. Ammit is depicted with her characteristic components
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(crocodile-headed, feline forequarters, hippo hindquarters), sitting on her haunches.40
Above, other deities observe the scene: Ra-Horakhty, Atum, Shu, Tefnut, Geb, Nut, Isis,
Nephthys, Horus, Hathor, and two gods personifying divine “speech” (Hw)41 and
“perception” (siA).42 A scene featuring Ani led toward Osiris by Horus,43 follows the
BD 125 vignette. Regarding the outcome of these trials, Thoth declares to the Great
Ennead, “the testimony of the scribe Ani…is true; he has no crime nor indictment before
us. Ammit shall not be given power over him.”44
Iconography in the Papyrus of Ani
The spells within the papyrus of Ani ensured he was prepared with the knowledge
necessary to overcome obstacles and obtain everlasting life.45 In this regard, it is
significant that the gate guardian spells precede Ani’s Judgment scene. In the text, Ani
and his wife recite the names of each gate guardian in order to pass.46 The guardians
protected their sacred space, much like the administrative titles of earthly bureaucracy
protected theirs, and only let those who were prepared with the necessary knowledge
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from the mortuary literature, to pass. The papyrus of Ani documents the appearance of
guardians with heads of animals, some of which appear also in the composition of the
demon Ammit, namely the lion, crocodile, and hippopotamus.47 Ammit’s animal
iconography emphasizes her violent and predatory characteristics as well as her
connection to the forces of chaos.48
From this chapter, I have outlined some of the similarities in animal iconography
between the gate guardians and Ammit. Additionally, the attributes, derived from
behavior observed in nature, and textual examples support further the functional ties
between the two groups, discussed in previous chapters.
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Chapter 6: Conclusions
In conclusion, I will discuss the iconography treated above in relation to the
“immortal” or “eternal” qualities of ancient Egyptian art. In addition, I will provide a
summary of the use of epithets, their overall mythological function, and the journeyconcept in order to demonstrate how each aspect supports further the connections
between the gate guardians and Ammit. Finally, I will consider whether the material
presented in this thesis does indeed constitute a synecdochical relationship between gate
guardians and Ammit as well as provide suggestions for further research.
In ancient Egyptian art, composition and meaning took precedence over
naturalistic depiction.1 Animal iconography was a consistent theme in the illustrations of
mortuary literature and served to emphasize the particular traits of each creature.
Composite and anthropomorphic forms were used for gate guardians. The three animals2
that comprised Ammit represented the largest predators in the ancient Egyptian’s natural
environment3 and can be found also in some of the gate guardian representations. The
traits were emphasized in the artwork because of their potentially chaotic abilities.4 The

1

For a general discussion on the intentions behind ancient Egyptian artistic
representation, see Emma Brunner-Traut, Epilogue, “Aspective,” in Heinrich Schäfer, Principles
of Egyptian Art, trans. John Baines (Oxford: Griffith Institute, 1986, reprint of 1974), 421-424;
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symbolism of iconography the qualities, such as swift movement or predatory violence that the
animal suggested to the mind of the ancient Egyptians. (Hornung, Conceptions of God, 144-118,
128-130).
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“otherness”5 expressed through the composite animal forms, in combination with the
epithets that refer generally to the parts of the body or a specific character trait of gate
guardians, indicated also their potentially aggressive function.6 The overall purpose of the
artwork was to reinforce the demons’ characteristic functions as guardians, as defined
textually by their epithets and the similarity to administrative titles on earth. In addition,
iconography relating specifically to the crocodile, feline, and hippopotamus, which was
associated with the gate guardians as well as with Ammit, suggests some degree of
overlap in their functions and abilities.
Epithets and Mythological Function
The precursors mentioned in Chapter 2, demonstrate a continuous, albeit
evolving, mythological narrative from the PT through the BD, as well as Netherworld
Books. The barriers depicted in the BG were equipped with bolts that could only be
opened by their protective serpent guardians, for the benefit of the solar bark, rejecting
the entrance of chaotic entities.7 Those gates and their guardians echoed the function of
the gates and guardians of BD 144-147.8 However, the abilities of the guardians in the
BD were emphasized further by their being armed with weapons, their composite bodies,
and their epithets, which stated explicitly their potentially hostile or even lethal
capabilities.9 The names given to gate guardians, along with their epithets, referred to
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their role in guarding the “gods and the sacred spaces, routes, passages, and doorways of
the afterlife.”10 Gate guardians allowed access to the gods and justified dead, while
denying it to any deceased individual who might lack the appropriate knowledge and
thereby incur their wrath.11 However potentially harmful, it is interesting to note that the
gate guardians seem to have been incapable of directly obliterating the unjust. Instead,
the guardians condemned the unjust to torment that then led to obliteration or becoming a
perpetually wayward soul who would never achieve eternal life.
Unlike the gate guardians, which conveyed very specific actions, the demon
Ammit personified the potential for failure in the final Judgment more generally. Ammit,
meaning “she who devours,” had the capability to consume utterly the un-justified
deceased, as in her personification of the “second death.”12 She was not only the
personification of the “second death,” but also the last demonic obstacle that a deceased
individual was to pass, before entry into the company of the gods. However, the ultimate
purpose of both groups was to ensure the continuation of Ma’at, the obstruction of chaos,
and the overall continuation of the perpetual cosmic revolutions of the solar journey.
The inclusion of a final Judgment in the BD emphasized the importance of a
successful underworld journey for the deceased, if only to avoid the possibility of
obliteration.13 The deceased was obligated to “pass gates, from where the keepers [gate
guardians] may repel him…he may be burnt by fire or be slashed to pieces with knives;
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Szpakowska, “Demons,” 803; Zandee, Death as an Enemy, 201.

11

Szpakowska, “Demons,” 803.

12

Assmann, Death and Salvation, 143; Hart, Dictionary, 3.

13

Assmann, Maât, 73-74.

54

there are numerous dangerous places, where he may be tortured.”14 The obstacles that the
demons presented were important milestones that allowed the deceased, equipped
properly with knowledge from the mortuary literature, to achieve their overall goal of
justification.15 In this regard, it is significant that death was not considered an end to life
but, rather, a continuation. Their actions on earth affected the fate of the deceased,
creating a cumulative journey16 between the first death, the transition through the
obstacles, and ultimately the determining of the deceased’s fate at the final Judgment.17
The Concept of a Journey
The death of a person did not entail automatic entry into eternal life among the
gods. The deceased was subjected to various obstacles and trials in order to enter “the
sphere of divine presence.”18 The obstacles that the gate guardians and Ammit represented
were moments of transition where the potential for chaos to gain access was greatest.
This idea was attested as early as the PT and was intended to demonstrate the deceased’s
need to rely upon Ma’at, like the solar journey,19 as a means to combat these
challenges.20 Ammit and the gate guardians were conceived clearly “as a step toward
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ordering the chaos of the Beyond”21 as well as ensuring Ma’at.22 The difficulty of the
overall journey through the underworld, with its many obstacles, was reflected in the
threat of demons through their fierce, animal iconography and epithets. It can be
suggested that the overall purpose of the tumultuous journey, the difficult obstacles, and
the perpetuation of the solar journey in order to ensure cosmic stability, is more
interestingly for the benefit of the cosmic order and the gods than for the deceased
themselves.
The Concept of Synecdoche
The animal iconography, epithets, and capabilities, as well as the overarching
concept of a tumultuous journey through the underworld, all suggest connections between
the gate guardians and Ammit, which may be interpreted as a synecdochical relationship.
Zandee proposed originally that the Judgment developed from the earlier concept of
barrier or gate obstacles and guardians.23 However, Zandee did not mention the
possibility for a direct relationship between the gate guardians and the demon Ammit,
both of whom are located at moments of transition and seen as an obstacle that must be
passed by the deceased. This commonality, in combination with the inescapable
Judgment,24 shows the necessity and purpose of the demons mentioned. The liminality of
the demons, whose ability to harm the deceased was associated closely with the places
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they protected,25 allowed the ancient Egyptians to control and restrain them effectively
through adhering to Ma’at, while still acknowledging their valued traits.26 The concept of
pars pro toto or “part for the whole,”27 as a type of synecdoche manifests in Ammit
representing the gate guardians as a whole, because some of the guardians include
individual attributes of the most fearsome predators of which Ammit is comprised
entirely. The personification of Ammit as the “second death” encompasses all of the
lesser, individual acts of violence which the gate guardians themselves personify.
Suggestions for Further Research
One interesting suggestion for further research is to explore more thoroughly the
extent of the capabilities of the demons mentioned, relative to their context. Although not
consistent in every attestation, the papyrus of Ani includes the location of the gate
guardian spells before that of the final Judgment. This, in combination with the fully
animal composition of Ammit and lack of weapons as opposed to the composite animal
forms of the gate guardians armed with weapons, might allude to the extent of harm that
each demon may cause to the unjust deceased. Most importantly, a thorough examination
of the partial parallels and damaged exemplars, cited below in Table 3 in Appendix A,
would surely provide a more complete picture of the various demons’ functions and
relationships.

Lucarelli, “Demons (benevolent and malevolent),” 1, 4; Guilhou, “Génies
funéraires,” 365-417.
25

26

Malaise, “ Perception du Monde,” 28-48.

27

Niwinski, Theban Funerary Papyri, 323-326.
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The relationship between demonic entities and deities also merits further
examination. The animals used in the composite forms also appear in conjunction with
other deities. This iconography is especially striking when compared to the apotropaic
entities that fight malevolent forces, for example, those represented on the so-called
magic wands.28 Already within the spells discussed above, I have encountered
connections between the demons and apotropaic deities. For example, BD 145 refers to
the “god guarding you,” in reference to an unnamed deity who protects the doorkeeper.29
From BD 125, in Quirke’s “Part D,” certain deities exhibit functions similar to gate
guardians: mi ir.k aq Hr sbA pn…iw.k rx.ti Hr.n, “Come then, enter
this gate…You have knowledge of us; nn di.i aq.k Hr.i in aryt nt sbA
pn n is Dd.n.k rn.i, “[I] will not let you enter past [me], says the approach of
this door. You do not say my name.”30 Furthermore, the gate guardians, Ammit, and
deities are all tasked with enforcing Ma’at.
Another avenue for possible research lies with the names of the gate guardians.
For example, the names iri “keeper of/ who belongs to,”31 and smi “reporter,”32 find
parallels in actual administrative titles of ancient Egypt.33 Thus, it is possible that these

Lucarelli “Demons (benevolent and malevolent),” 5; Hartwig Altenmüller, “Götter,
apotropäische,” LÄ II, 635-640.
28

29

Quirke, Going out in Daylight, 334.

30

Ibid., 274.

31

Wb I, 336.

32

Wb IV, 121; Zandee, Death as an Enemy, 124.

33

Dr. Joshua A. Roberson (personal communication); see, e.g., Quirke, Titles and
Bureaux, 46, 71 (iry-at, “chamber keeper”), 30, 63, 73, 86, 122 (iry-aA, “doorkeeper”).
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demons’ functions in the afterlife might parallel those of their earthly counterparts.
Perhaps those who hold the administrative titles, whether living or demonic, were thought
to preserve Ma’at and control chaos.34
Finally, much work remains concerning the connection between the gate
guardians and Ammit. Thus, for example, Ammit’s personification of the “second death”
might suggest that she possessed a capacity for harm greater than that of the individual
gate guardians. However, the gate guardians were themselves threatening and potentially
destructive entities. Further research into their behavior and traits, including their
possible role in other contexts (e.g. magical texts) might shed additional light on this
issue. However, within the parameters of the present thesis, I believe that I have
established a clear synecdochical relationship between Ammit and the gate guardians.

34

Hornung, Idea into Image, 131-146; Zandee, Death as an Enemy, 3.
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Appendix A: Tables concerning the Precursors of Spells 144 and 147 and Gate
Guardian Epithets
Table 1: Precursors to Epithets found in the Book of the Dead Spell 144 found in the
Book of Two Ways Approaches
Approaches1
Epithets
Keeper Guard
Reporter
CT
Keeper: inverted-face, many-formed
Guard: overhearer
1108
Reporter: loud(?)-voiced

1

Keeper: fore-stretched
Guard: angle-faced
Reporter: blazing

2

Keeper: eater of detritus of his rear
Guard: alert-faced
Reporter: disputer

3

Keeper: repellent-faced, manyvoiced
Guard: alert-hearted
Reporter: great-hearted, repeller of
crocodiles
Keeper: one who lives on worms
Guard: responder
Reporter: hippopotamus-faced,
violent-timed
Keeper: bread-scooper, violentvoiced
Guard: face-bringer
Reporter: sharpened-faced, lakekeeper
Keeper: their sharpener
Guard: loud-voiced
Reporter: repeller of face of the
assailants

4

5

6

7

1

CT
CT 1038
1044.6

CT

CT

CT

1100

1044.4

1039.1

CT

CT

CT

1102

1044.3

1039.2

CT

CT

CT 1056,

1103

1044.2

1069

CT

CT

1109

1044.1

CT

CT

CT 1062

CT 1057
1110

1041.3

CT

CT
CT 1037

1101

1041.2

For all information concerning approaches, epithets, and precursors, see Quirke, Going
out in Daylight, 328; W. Waitkus, “Anmerkungen, ” 79-83.
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Table 2: Precursors to the Book of the Dead Spells 144 and 147
CT 1071-10852
BD 147
CT 1037-10623

BD 144

CT 1041, 10444

BD 144

CT 1100-11085

BD 144

2

CT VII, 1076 offers specifically a summary of the entire range of gate guardian spells:
“as regards anyone who is seen there alive, he does not go under to all eternity, because he knows
the spell to pass the mASti.w “keepers of the gates.” (Quirke, Going out in Daylight, 322, 328);
Faulkner, Coffin Texts III, 144-148; Zandee, Death as an Enemy, 204; Wb II, 32.
3

Quirke, Going out in Daylight, 322, 328; Faulkner, Coffin Texts III, 133-142.

4

Quirke, Going out in Daylight, 322, 328; Faulkner, Coffin Texts III, 344-345.

5

Quirke, Going out in Daylight, 322, 328; Faulkner, Coffin Texts III, 157-160.
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Table 3: Partial Parallels and Damaged Sources comparable to the Tomb of
Sennedjem and the Papyrus of Ani, dating to or near the Nineteenth Dynasty
(c.1292-1191 BCE)6
Name

Djehutymose7

Userhat8

9

KyKy

Type

Tomb

Tomb

Tomb

Senenmut10

Tomb

Nefersekheru11 Tomb

Number

TT32

Date

19th
Dynasty

Scenes
Included
BD 145
BD 125

TT51

19th
Dynasty

BD 144-147

TT409

19th
Dynasty

18th
Dynasty

BD 144, 145

18th
Dynasty

BD 144-147

TT353

TT296

BD 125

BD 125

BD 125

BD 125

6

Hornung, “Chronological Table for the Dynastic Period,” 490-495.

7

PM, 49-50.

8

PM, 87-99.

9

PM, 461-462.

10

PM, 417-418.

11

PM, 377-379.
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Reason for
non-use
Damage to
sides, ceiling,
missing text
Ammit is
completely
damaged
Partial
Parallel
Head of
Ammit is
damaged
No epithets of
guardians in
text
Ammit is
damaged
Small
vignette,
identical
guardians
No vignette
Damaged
No vignette

Table 3: Partial Parallels and Damaged Sources comparable to the Tomb of
Sennedjem and the Papyrus of Ani, dating to or near the Nineteenth Dynasty
(c.1292-1191 BCE)
Name

Neferrenpet12

Type

Tomb

Number

Date

19th
Dynasty

TT178

Scenes
Included
BD 144147
BD125

Damage to
guardian
heads
Ammit not
included in
vignette
Partial
Parallel
Guardian
heads
missing,
damaged
Slight
damage to
the face of
Ammit

Amenemipet13

Tomb

TT41

19th
Dynasty

BD147
BD125

________

Papyrus

P. Cairo JE
95720 [16]

19th
Dynasty

________

Papyrus

P. Leiden T
15

19th
Dynasty

BD145,
146
BD125
BD145
BD125

Hunefer14

Papyrus

EA9901British
Museum

19th
Dynasty

12

PM, 283-285.

13

PM, 78-81.

Reason for
non-use

BD125

Vignettes not
available
Vignettes not
available
Partial
Parallel
Damage to
Ammit

“Collections Online-Papyrus,” The British Museum, accessed March 22, 2016,
http://www.britishmuseum.org/research/collection_online/collection_object_details.aspx?objectId
=114849&partId=1&searchText=hunefer.
14
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Table 3: Partial Parallels and Damaged Sources comparable to the Tomb of
Sennedjem and the Papyrus of Ani, dating to or near the Nineteenth Dynasty
(c.1292-1191 BCE)
Name
________

________

Type
Papyrus

Papyrus

Number

Date

P. Leiden
T. 2

Scenes
Included
BD146

19th Dynasty

P.
Cambridge
E.2a.1922
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BD125
BD146
th

19 Dynasty
BD125

Reason for
non-uses
Vignettes
not available
Vignettes
not available

Figures
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Figure 1: Thirty-third scene from the Book of Gates of the Hall of Judgment in the Tomb of
Horemhab (KV57). T.M. Davies, The Tombs of Harmhabi and Touatankhanou, Bristol
Classical Press Egyptology (London: Bristol Classical Press, 2001), PL. 53-55.

Burial Chamber

Figure 2: Floor Plan of the Tomb of Sennedjem, TT1. Sigrid Hodel-Hoenes, Life and Death in
Ancient Egypt: Scenes from Private Tombs in New Kingdom (Ithaca: Cornell University Press,
2000), 247
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Figure 3: Detail of scene including gate guardians from the Tomb of Sennedjem. Sigrid
Hodel-Hoenes, Life and Death in Ancient Egypt: Scenes from Private Tombs in New
Kingdom (Ithaca: Cornell University Press, 2000), 83.
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Figure 4: Detail of scene including Anubis leading the deceased from the Tomb of
Sennedjem. Sigrid Hodel-Hoenes, Life and Death in Ancient Egypt: Scenes from Private
Tombs in New Kingdom (Ithaca: Cornell University Press, 2000), 25
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Figure 5: Combined scene showing gate guardians from the Papyrus of Ani. British
Museum, London. EA 10470. Evelyn Rossiter, The Book of the Dead Papyri of Ani,
Hunefer, Anhai (New York: Crown Publishers, Inc., 1979), 38-39.
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Figure 6: Detail of scene showing the Book of the Dead Spell 125 from the Papyrus of Ani.
British Museum, London. EA 10470. Evelyn Rossiter, The Book of the Dead Papyri of Ani,
Hunefer, Anhai (New York: Crown Publishers, Inc., 1979), 30-31.
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